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ABSTRACT 
DEVELOPING MISSIONAL IDENTITY 
THROUGH SMALL GROUP SPIRITUAL FORMATION 
by 
Jack M. Homer, Jr. 
Mainline congregations continue to decline in the face of a changing world and 
the transition from modern to postmodern ages. The ongoing collapse of modernity has 
created a mission field in our own backyard as a previously “churched” culture has 
become disconnected from the stories and life of the Christian tradition. The forces of 
relativism, subjectivism, and biblical illiteracy have eroded the missional identity of the 
Church and have led to continued declines for the last fifty years. 
The Church must recover the biblical narrative as a means of spiritual and 
congregational renewal. As the comrgunity gathers around, appropriates, and claims the 
Word of God for them, the narratives of creation, redemption, and transformation 
contained in the sacred Scripture of Old and New Testaments shape the community to 
become the people God intends them to be. Christian missional identity is best formed in 
relationship with others as believers interact with the Word of God empowered by the 
Holy Spirit. 
The purpose of this study was to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblical 
missional narratives. Participants in this qualitative study gathered for spiritual direction 
sessions around seven core biblical themes that formed powerful images of the church in 
mission. Seven significant transitions were observed over the course of the seven weeks: 
transitions from head to heart, from the church as a building to church as the people of 
God, from me to we, from information to formation, from static words to inspired story, 
from sprint to marathon, and from went to sent. Small group spiritual formation can be a 
powerful means to develop missional identity in the lives of believers and congregations. 
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CHAPTER 1 
PROBLEM 
Background 
I am a pastor in a declining mainline church. Like many mainline denominations, 
the Evangelical Lutheran Church in America (ELCA) experienced great growth in the 
baby boom immediately following World War 11 and then began a slow decline in the 
midst of the turbulent age of the 1960s. A merger of three Lutheran Church bodies in 
1988, the Lutheran Church in America, the American Lutheran Church, and the 
Association of Evangelical Lutheran Churches, sought to strengthen its tradition’ s 
mission and witness in the United States and turn the tide of decline. In 1991 an 
evangelism strategy was adopted to “renew its commitment to be faithful in witness” 
(Inskeep, “Evaluation” 1) and begin a “Decade of Evangelism” for the ELCA from 199 1 - 
2000. This top-down approach accomplished little in changing the culture of the ELCA 
according to the church’s own evaluative report on the evangelism strategy issued in 
2000: 
Some believe that the ELCA is slowly but noticeably changing its culture 
from a church where evangelism is not a priority, to a church where 
evangelism is embraced as central to the church’s mission. If this is the 
case, it would be a significant change. The preponderance of the evidence 
at this point suggests that the ELCA has not [emphasis mine] yet made 
significant progress. Activities designed to change the culture have had 
only a short-term impact. (2) 
Kenneth W. Inskeep continued to say the evangelism strategy had “not achieved its 
intended purpose” (1 7). The decade of evangelism had little impact on the continued 
decline and resistance to evangelical outreach in the Evangelical Lutheran Church in 
America. 
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Total attendance of worship and Sunday school across the ELCA has gone down 
dramatically in that last thirteen years. In 1990 the numbers were 1,626,776 and 
1,007,774 respectively. By 2003 they were 1,503,426 and 663,182, an 8 percent drop in 
worship attendance and a 34 percent drop in Sunday school (Inskeep, “Trends” 2). I fear 
Lutherans are not effectively passing on the faith to the next generation. 
The yearly average attendance for all churches is also declining: 148 in 1990 to 
140 in 2004 translating to a decrease in worship each week of over eight thousand 
persons across the United States. Nearly 20 percent of the 10,585 ELCA congregations 
have average worship attendance under fifty persons putting them at increased risk for 
closure (Inskeep, “Trends” 1). My home congregation in the heart of Lutheran Central 
Pennsylvania closed after three decades of decline with an average worship attendance of 
fifty-eight. The number of persons needed and committed to make a full-time min is t ry  
viable is increasing as expenses for full-time pastoral ministry, building maintenance, and 
other costs continue to rise while attendance and giving as a percentage of income 
continue to decline. People are putting their interests and commitments in other places, 
and the local congregation is occupying less and less attention (Mead 29). 
A lack of leadership in the church contributes to the problem. In the annual 
assembly of the Metropolitan New York Synod, a regional judicatory with 230 
congregations, delegates debated the creation of a commission to aid congregations in 
their mission. The commission would focus their attention and expertise on congregations 
deemed “at risk,” defined as worship attendance under fifty and less than $50,000 in 
annual contributions. Some pastors and lay leaders complained bitterly about the 
potentially negative psychological effects brought on by categorizing churches as “at 
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risk.” Being “at risk,” they reasoned, would create low self esteem and make the people 
feel ineffective in mission. The debate was somewhat surreal and, I think, indicative of 
the challenges facing the ECLA. Leaders, both lay and ordained, do not want to confess 
their own compliancy in failing congregations and lack of mission and instead blame 
each other and changes in the world, or in the case of the synod assembly, would rather 
ignore the systemic problem and be “nice” to each other. The church should rather 
confiont the state we are in, be it sin of omission or commission, seek forgiveness and 
reconciliation, and begin the process to create missional communities of faith that seek to 
pray and discern their purpose and fulfill it. 
In August 2006, the secretary for the ELCA, the Rev. Lowell G. Almen, reported 
that baptized membership in ELCA churches fell below five million for the frst time in 
fifty years. Membership declines from 1990 to 2005 were about 390,000 persons 
(ELCA). The baptized membership as a percentage of population in the U. S .  is also at its 
lowest level in 114 years (see Figure 1). 
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3.5% 
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Figure 1. Baptized membership in the ELCA (or predecessors) as percentage of 
population. 
Other numbers should be of grave concern for Lutheran Christians and, I would 
surmise, other mainline churches, as well. When asked in a recent survey by the ELCA’s 
Department for Research and Evaluation, “If your pastor gave you the names of three 
persons or families in their neighborhood who were not church members, offered to train 
you in visitation, and asked you or your group to visit these families and to share the 
meaning of the gospel in your lives, how would you respond?” a little more than 20 
percent said they would visit and witness to their faith with “reservation” and another 33 
percent said they were not sure if they would or not, while 3 8 percent said they would 
refuse to share their faith (Inskeep, “Evaluation” 7). 
Clearly from these numbers, evangelism is not a part of the individual lives of 
members or the culture of the ELCA. Indeed, when compared to a similar survey 
conducted in 1977, the evangelical outreach by members of the ELCA has actually gone 
down (Inskeep, “Evaluation” 7). 
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A lack of invitation and evangelism seems to be an issue with many 
denominations. George Barna reported in 2005 that only 41 percent of mainline church 
members surveyed shared their faith with a non-Christian during the prior twelve months 
compared with 61 percent of evangelicals and 37 percent of Roman Catholics. Thom S. 
Rainer, working with a wide range of denominations, writes, “The reality we have found 
in our research is that very few Christians invite the unchurched to church” (227). George 
G. Hunter, 111 notes even in traditional mainline churches where evangelism training is 
encouraged and provided, one finds a poor move toward action (Church 24). 
Three internal factors contribute to the Lutheran Church‘s struggle with mission 
and evangelism. First, the Lutheran Church continues to be a largely ethnic enclave of 
Northern European descendants. In spite of a call at the forming of the ELCA in 1987 to 
raise the church’s diversity to a quota of 10 percent of African-American, Hispanic, 
Asian, or Native American members, after twenty years the percentage has gone up 
slightly to a little more than 2% percent. This increase is due primarily to the decrease in 
white members as a part of the total, not to the increased outreach to those communities 
(Inskeep, “Evaluation” 12). One former member of Resurrection described two churches 
in the comrnunity ethnically as “black” churches, and another person questioned me why 
persons of non-European ancestry would even want to attend a Lutheran church. An old 
joke among Lutherans comments Lutheran churches are ethnically sensitive if they have 
both Germans and Scandinavians worshipping together. 
The baby boom of the 1950s is long over, and the boats that once brought scores 
of native born Lutherans to the shores of America stopped coming decades ago. The 
Lutheran Church is at a crossroads of what was and what must become if it is to fulfill 
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Christ’s mission. If believers are going to be faithful to the catholic (Le., universal) 
church confessed in the ancient creeds, they must extend missional outreach and 
evangelism to the edges of communities encompassing the richness of diversity. The 
Church of Jesus Christ has at the core of its being been a radical inclusive fellowship 
where distinctions of race, tribe, or economy are enveloped into the likeness and unity of 
Christ. St. Paul proclaims, “There is no longer Jew or Greek, there is no longer slave or 
free, there is no longer male and female; for all of you are one in Christ Jesus” (Gal. 3:28, 
NRSV). Christ followers must look within their spheres of influence outside the church to 
deepen authentic cornmunity with those who do not know Christ. 
The second internal factor working to limit Lutheranism’s action in regard to the 
Great Commission to make disciples of all nations is history. The historical development 
of the Reformation and the compromise of the Peace of Augsburg in 1555 gave rulers 
exclusive rights in determining the faith of their subjects. Cuius regio, eius religio (“he 
who rules, his religion”) was the underpinning of the development of state churches in 
which citizens were “born” into the church. Evangelism was not needed in the state 
church. Everyone in the territory followed the religion of the prince by edict. 
Unfortunately, this European legacy has lived on in American Lutheranism through an 
ethic of being “b0mY7 Lutheran without regard for any life of discipleship and 
commitment to fulfill the mission of the church. 
If the fxst two internal factors are ethnic and politicalkistorical/cultwaly the third 
is theological. Kelly A. Fryer calls it a “theological hurdle” to mission (19). Carl E. 
Braaten writes, “Our supposition has been that what lies at the root of the problem is not 
methodology but theology-confusion about the message, the medium, the gospel, and 
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the church” (“Future” 173). Lutherans have a rich theological tradition that may seem to 
be at odds with evangelical outreach. 
The doctrine on which the church stands or falls, as Luther states, is justification 
by faith. Sinners are made right with God not through any work or effort on their part but 
by the saving grace of Jesus Christ. Because of this theology, Lutherans have always 
been suspicious of anything in which they “have to” do something. The theological 
dilemma is this: if one cannot by one’s own work come to faith, one cannot really lead 
another to faith. Faith comes by the Holy Spirit. Questions of radical obedience and 
discipleship are even more complicated. Lutheran theologian Gerhard 0. Forde sums up 
the dilemma well: “What are you going to do now that you don’t have to do anything” 
(33). Many Lutheran congregations are left to argue about worship settings, the tag sale, 
and who can use the building. Synod (regional) and national assemblies debate about 
human sexuality and ecumenical relationships. Today a similar situation exists to the one 
of which St. John wrote to the church in Ephesus: “YOU have abandoned the love you had 
at first’’ (Rev. 2:4). The Lutheran church has largely forgotten its roots as a reforming 
movement created for the proclamation of the gospel. 
An often-cited scapegoat to the mainline churches’ decline is the claim that the 
church hierarchy is too liberal and not connecting with a more conservative or moderate 
population. Benton Johnson, Dean R. Hoge, and Donald A. Luidens studied Baby 
Boomers codinned in the Presbyterian Church. They found 75 percent of the 
confirmands dropped out of church, typically around the age of twenty-one. Very few left 
the church because of its social agenda or other polarizing issues of race, gender, and 
sexuality. They concluded, “Our findings lead us to suspect that today’s culture war 
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within the mainline Protestant denominations is waged mainly by national elites and only 
rarely engages the attention and the passions of ordinary church members.” Robert 
Bacher and Kenneth Inskeep concur with this analysis. They write, “The plight of 
denominations in the United States today often has little or nothing to do with being 
liberal, conservative, or something in between, and that many of us (denominations and 
parachurch organizations) are experiencing the same forces” (1 3). A recent study by the 
Hartford Institute for Religion Research also codinned this analysis, finding very little 
relationship between growth and the congregation’ s theological orientation (Hadaway 5). 
The forces of postmodernity, relativism, individualism, and secularism are influencing 
denominations of every tradition. 
Externally, the ELCA is facing dramatic changes in the world. The modern age, 
which began in the Enlightenment with its foci on reason, progress, and individuality, has 
given way to a postmodem age. Postmodemity is a reaction to the perceived failures of 
modern society. It seeks not answers but further questions. It embraces the sense of 
mystery and paradox, whereas modernity sought definitive answers through scientific 
method. Postmodernism is suspicious of objective truth, ideology, and any authorities 
that claim them. The modern rise of the individual conscious and subsequent alienation 
has given way to a longing for community in the postmodem mind-set. Ethical noms 
have been replaced by moral uncertainty, indeed confusion. One only need look at the 
great moral debates of the last two decades, such as human sexuality and abortion, to see 
the opposing sides passing each other. Morality has become subjective, relative, and 
indifferent. At the same time, people who are postmodems have a deep desire to connect 
with the transcendent. The children of those who left the church in the sixties, seventies, 
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and eighties consider themselves spiritually seeking. Indeed the postmodern age is 
considered to be a deeply “spiritual” time. It is just not “religious” and certainly not 
Christian. 
In a homily delivered a few days before his election as Pope Benedict XVI, 
Joseph Cardinal Ratzinger cautioned against the growing influence of relativism on the 
world: 
Having a clear faith based on the Creed of the Church, is often labeled 
today as fundamentalism. Whereas, relativism, which is letting oneself be 
tossed and “swept along by every wind of teaching,” looks like the only 
attitude (acceptable) to today’s standards. We are moving towards a 
dictatorship of relativism which does not recognize anything as for certain 
and which has as its highest goal one’s own ego and one’s own desires. 
Ratzinger picks up on an important point here. With the advent the relativist and 
subjective worldview also comes the subsequent elevation of the individual at the 
expense of community. Rather than the balancing of desires of self and others, one is left 
with a radical individuality that elevates one’s own experience over and against the 
communal. 
Johnson, Hoge, and Luidens’s research also picks up on the relativism in 
Presbyterian “dropout’’ thought. Those interviewed thought of themselves as religious, 
held Jesus in high esteem, had some interest in spiritual questions, yet did not consider 
worship necessary in order to nourish what faith they had. Faith was subjective. The 
traditional orthodox teaching that a person can only be saved through Jesus Christ as 
recorded in John 14:6, “I am the way and the truth and the life,’’ was not held by 95 
percent of the dropouts who describe themselves as religious nor by 68 percent of those 
who continued to remain active Presbyterians. 
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The writers describe this position as a theology of “lay liberalism.” It is “lay” 
because it is not connected to any current theological system of the postmodern era such 
as liberation or feminist theology, nor is it really a highly developed system of thought. 
Rather, it is often a hodgepodge of the latest fad spirituality. The position is “liberal” 
because its defining characteristic is basically a Unitarian view that all religious roads 
lead up the same God mountain. It rejects the exclusive truth claim that Christianity 
makes of Jesus being the only means of salvation. Christianity is a preference oriented 
toward the individual. What is true for one person may not be true for another. All 
religions contain truth, so they are, at their root, basically the same. Truth in this 
construct is relative and subjective. One’s religion is personally true, while Islam, 
Hinduism, or Buddhism may be true for someone else. In the study they found the single 
best predictor of regular participation in the church was holding orthodox Christian 
belief, especially that Jesus is the way to salvation (Johnson, Hoge, and Luidens). 
The Baby Boomers interviewed tended to avoid the nihilistic implications of the 
lay liberalism instead focusing on the ‘common” moral code they believed all religions 
teach. The principal value of religious life is not faith or eternal salvation but living a 
good life and being a good person. Hence, even 71 percent of the now agnostic 
participants in the study desired a religious education for their children, though only one- 
third enrolled their children in Sunday school (Johnson, Hoge, and Luidens). Johnson, 
Hoge, and Luidens conclude, “Somehow, in the course of the past century, these 
churches lost the will or the ability to teach the Christian faith and what it requires to a 
succession of younger cohorts in such a way as to command their allegiance.” Lay 
liberalism cheapens the faith, reducing it to the lowest common denominator. Many 
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mainline churches have lost the meaning and power of the cross and the grace it gives. 
Dietrich Bonhoeffer calls this “cheap grace.” He defines it as “grace without discipleship, 
grace without the cross, grace without Jesus Christ, living and incarnate” (47). Lay 
liberalism leaves us with vague moral teachings and pithy sayings, separated from the 
living Lord who continues to claim authority over the lives of his followers. 
Another point to note from the study is lack of faith conversations in the home for 
these participants. Many of those interviewed could not recall what their parents believed 
or any conversation they had with a parent regarding faith. Traditionally the primary 
place of religious education and faith development of individuals, the family unit, was 
silent on matters of religion. 
The problem of dropping attendance and low commitment will not go away by 
instituting another evangelism program or strategy. The church has lost its identity as a 
community sent by Christ to witness the good news that Jesus is risen and everything he 
said about life and God is true. Believers have forgotten the communal nature of faith 
formation and the stories that make them who they are. The church must develop 
missional identity in intentional ways. Data from the Cooperative Congregational Studies 
Project (CCSP), research from over forty-five different faith communities, identified “a 
clear sense of mission and purpose” as the most significant factor in dynamic, growing 
congregations (Inskeep and Drake 2). 
The current crisis of the church in North America provides great challenges and 
also opportunities. Christ followers can remember God has created them to be his 
missional people. The church can once again intentionally create a missional identity that 
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builds an authentic community of radical faith life and obedience to God. George R. 
, 
Hunsberger puts this challenge so well: 
The opportunity is to recover what it means for the church to be missional. 
This is not just to have missions, or to send missionaries, but to possess a 
distinctively missional sense to our identity, and to know- ourselves to be 
formed by God as a sent community that bears the marks of the full 
biblical story of a cross, as well as a resurrection.” (147) 
The church must experience the transforming resurrection power of Jesus for his mission. 
Biblical and Theological Foundations 
Reformer Martin Luther is quoted as saying, “The Bible is alive, it speaks to me; 
it has feet, it m s  after me; it has hands, it lays hold of me” (“Colorful Sayings”) The 
church at its best has been a people of the Book. Through the stories in the Bible, 
communities of faith have ordered their lives and sought to understand the world better. 
Through the Holy Spirit, the church has been inspired by the biblical story and 
discovered its story within the story of God. 
Darrel L. Guder et al. write, “The structuring of the church for mission in North 
America must similarly be a profoundly scriptural process. Our disciplined use of a 
missional hermeneutic should shape and guide the continuing formation of the church in 
our changing society” (227). The church must allow the Word to inform and transform 
the culture for mission. Missional identity is formed out of the biblical narrative. 
In the readings appointed for the Easter Vigil in the Revised Common Lectionary, 
stories of Old Testament salvation history are read in the dark, giving witness to the 
mighty acts of God and waiting for the dawn of Easter light (Lectionarv 134-54). By 
reading and listening, one remembers what God has done, is doing, and will do again. 
The church measures its time not chronologically but kairotically. Kairos refers more to 
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the quality of time, rather than quantity, (i.e., as “time for” something; “Time” 1073). In 
the stories of the Bible, one is engaged in God’s time. They are alive in the current 
moment as God is alive. “Now is the [kairos] time” (Mark 1:15). 
In the Old Testament, the key to being a follower of the God of Abraham, Isaac, 
and Jacob is remembrance. Moses instructs the Israelites for Passover, “Remember this 
day on which you came out of Egypt, out of the house of slavery” (Exod. 13:3). God tells 
them to remember him in the prologue of the giving of the Torah in the Ten 
Commandments. “I am the LORD your God, who brought you out of the land of Egypt, 
out of the house of slavery; you shall have no other gods before me” (Exod. 20:2-3). 
The remembrance of the Lord and his mighty deeds inspired the returning exiles 
to complete the destroyed walls of Jerusalem (Neh. 4: 14). God blesses Israel and tells 
them to remember through the Prophet Isaiah: 
Remember these things, 0 Jacob, 
and Israel, for you are my servant; 
I formed you, you are my servant; 
0 Israel, you will not be forgotten by me. (Isa. 44:21) 
God is in a covenantal relationship with the people. He will not forget the nation, as they 
should not forget their God. Memory is the key to the creation of Israel’s ethos, but it is 
not the cyclical remembrance of seasons and cultic ritual like so many of Israel’s 
neighbors. The God of Israel is the God of history who has revealed himself to his 
covenant people. They are to remember his past acts of intervention, recall his promises, 
and live as his elected people to be a light to all the nations of the world. 
In the New Testament, Jesus also called on those who would follow him to 
remember. A lawyer seeking to embarrass Jesus asks him what the greatest 
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commandment is. Jesus responds with the Shema, the prayer recited daily by every good 
Jew to remember God recorded in the sixth chapter of Deuteronomy: 
Hear, 0 Israel: The LORD is our God, the LORD alone. You shalE love the 
LORD your God with all your heart, and with all your soul, and with all 
your might [emphasis mine]. Keep these words that I am commanding you 
today in your heart. Recite them to your children and talk about them 
when you are at home and when you are away, when you lie down and 
when you rise. Bind them as a sign on your hand, fix them as an emblem 
on your forehead, and write them on the doorposts of your house and on 
your gates. (Deut. 6:4-9) 
The prayer was to be recited again and again as a reminder. Jesus goes a step fUrther, 
joining the command to love God with another law from Leviticus 19: 18: “You shall love 
your neighbor as yourself. On these two commandments hang all the law and the 
prophets.” Jesus reaches into the tradition and reinterprets it showing the necessity of 
loving God and loving of people. 
At the last supper, Jesus gives his disciples a living memorial in the form of the 
Eucharistic meal. Jesus’ followers are called to remember him and also to participate in 
the kingdom he proclaimed, the reign of God breaking into the world. Jesus’ followers 
are called forth as a community of generosity and fellowship, gratitude and prayer. “The 
community formed around the Lord’s Table is a redeemed and transformed society where 
love, hope, forgiveness, and mutual accountability are palpable and the divisive attitudes 
and actions of hostility and hate are spurned” (Guder et al. 166). The creation is 
welcomed to participate in the body and blood of Christ shared and poured out for the 
world. 
The final remembrance of Jesus comes in the last chapter of Matthew. As he is 
about to ascend to the Father, he instructs his disciples to go make disciples of the world, 
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baptizing them in the name of the triune God and teaching them the Word. The church is 
to remember that Jesus is present as his mission is fulfilled. 
Context of the Study 
The context of this study is the Lutheran Church of the Resurrection (LCR), 
Mount Kisco, New York. The congregation was founded in 1935 by a group of Lutheran 
ladies who gathered regularly in their homes for sewing and petitioned the Mission Board 
of the United Lutheran Church. A mission developer was sent to canvas the area and 
begin the congregation. The congregation grew very slowly until 1950 when it had a 
succession of two very dynamic leaders, Pastors Robert Heffner (1950-55) and James 
Graefe (1955-68). In that period (1950-1968), attendance grew over 300 percent to 223 in 
worship, and the congregation built two churches to accommodate the growth. The 
current structure, built in 1965, was very innovative for its time with the altar in the 
center of the worship space, a so-called “church in the round.” LCR was active in the 
wider community and aided in planting three additional congregations in the area. 
With the departure of Pastor Graefe in 1968, the congregation began a long 
decline that stabilized in 1985 with attendance around one hundred, even though the 
surrounding area grew as a bedroom cornunity of New York City. In the late 1990s, the 
congregation experienced significant conflict involving the pastor, staff, and key leaders 
in the congregation. The situation came to a head with the separate resignations of the 
deacon and pastor and threats of lawsuits. 
The 1990s was an anxious time With little sense of purpose or vision. Many 
people in the congregation characterized it as a church of unrealized “potential.” The 
congregation had a variety of incredibly talented and dedicated people who wanted to . 
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serve Jesus but were wrapped so tightly in argument, posturing, and disagreements that 
they were unable to move toward a common vision and goals. Unhealthy antagonists 
were allowed to manipulate and hurt with little or no consequences. Various individuals 
jockeyed for control and position, creating a lot of activity but little direction. Following 
the resignation of the pastor of fourteen years, the church council, through the strong 
insistence of the bishop, initiated a conflict resolution process called Bridgebuilders. 
Bridgebuilders is based on the work of Lutheran pastor, therapist, and author 
Peter L. Steinke who wrote How Your Church Family Works and Healthy 
Congregations. Steinke was a student of family systems guru Dr, Milton Freidman. 
Steinke’s books and programs integrate family systems theory with congregational 
families. His theory states every event in the life of a church is connected with other 
events and impacts the whole congregational system. 
Bridgebuilders was a positive step in understanding the congregational family and 
how it was predisposed to operate. In the beginning of 1999, I was called as the pastor of 
LCR and participated in the final stage of the program-the creation of a new mission 
statement and setting of three-year goals by the congregation. Members of the 
congregation were asked to share their hopes and dreams for Resurrection and then set 
priorities. A new mission statement, “Resurrection-a welcoming community making 
Christ known through worship and service,” was created. Though unintentional at the 
time, the mission statement employed the same essentials of Rick Warren’s purpose- 
driven model of worship, ministry, evangelism, fellowship, and discipleship (103). 
In 2004 LCR went through a process of visioning and goals setting to identify and 
incorporate values around the five purposes. The vision is “to be a Church where lives are 
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transformed through the resurrection Spirit of Jesus Christ.” To that end congregational 
leaders have prayed about and committed to a set of values to fulfill Christ’s mission and 
see that vision for ministry become a reality. The values also centered in the five 
purposes of the purpose-driven church though we adapted them to use more contextual 
language for LCRs situation. 
0 Evangelism-We are committed to reach the lost and seekers with the 
love of Christ. We are a mission center for all who seek spiritual health and wholeness. 
0 
0 
Community (Fellowship)-We care for each other in Christlike love. 
Discipleshipwe are dedicated to growing and nurturing individuals, 
families, and children. We strive to develop fully devoted, spiritually mature followers of 
Jesus Christ. 
0 W o r s h i p w e  exist to thank, glorify, and praise God through worship and 
preaching that is Spirit-filled and innovative. 
0 Service (Ministry)-We are called, empowered, and sent by God for 
mission in the world. 
Resurrection needs to be true to its name. The resurrection spirit of Jesus can 
make a new creation and community through the Word. In Christ one is not the same as 
the old self but must put on the new self continually. The Lutheran Reformation heritage 
is one of looking at church practices and aligning and realigning them with the 
proclamation of the gospel. Church structures are not a part of the esse of the church. The 
church must always seek to operate more effectively in the future for the sake of Christ’s 
mission in the world. 
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The way things were done in the past is not necessarily wrong. They were fme for 
the age in which they were created with the conditions that were present at the time. 
Today, congregations need to rethink completely what the church’s mission is and how 
the congregational culture contributes to or deters the congregation from fulfilling its 
mission. Authentic cornunity must be spiritually formed and reformed through the 
Word’s creative, redemptive, and sustaining power. 
Before one starts creating programs or ministries, the church must reorient its 
priorities. The church is primarily a living organism, first called to create an environment 
in which it can grow and flourish, adapting to its surroundings to fulfill its purpose. 
Erwin Raphael McManus writes, “The problem in many of our congregations is not that 
we’ve chosen a wrong strategy or have an irrelevant style but that we have an unhealthy 
culture” (108). The time has come for the church to rethink its culture and create biblical 
models of community that are foundational to its life and health. The writer of Hebrews 
encourages the church to communal faith and life: 
Let us hold fast to the confession of our hope without wavering, for he 
who has promised is faithfbl. And let us consider how to provoke one 
another to love and good deeds, not neglecting to meet together, as is the 
habit of some, but encouraging one another, and all the more as you see 
the Day approaching. (Heb. 10:23-25) 
The challenges of postmodernity can be met effectively, if the church, unified in purpose 
and open to the Spirit, seeks to encourage participation in the life of Christ and his 
community for which he died. 
Entry into the life, death, and resurrection provides a concrete metaphor for the 
church to engage in mission. We need not fear anything. Through the power of the Spirit, 
believers are able to trust in God’s promises, are able to die to self-interest, and are made 
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a new creation. The hture belongs to God. The Lutheran Book of Worship, in the Brief 
Order of Confession and Forgiveness, recognizes that “we are in bondage to sin and 
cannot fkee ourselves” (56). The church must give up unhealthy habits and rely on God to 
set it free and restore it to wholeness and growth. 
Purpose of the Study 
The purpose of this study was to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblical 
missional narratives. This purpose is grounded in the premise that Christian identity is 
formed in relationship with others as individuals interact with the Word of God 
empowered by the Holy Spirit. McManus calls identity building the building of an 
“ethos-the fundamental character or spirit of a culture; the underlying sentiment that 
informs the beliefs, customs, and practices of a group or society” (97). As the church has 
moved from modernity to postmodernity, a privatization of the faith as occurred. People 
are afiaid to speak the language of faith with each other much less unbelievers. Believers 
have lost the language of faith and supplanted it with “church talk.” Mission, evangelism, 
and discipleship move to the background while organization, maintenance, agendas, and 
personality issues become central. Reformation in missional identity through God’s Word 
is needed. Small group spiritual formation is the best way to form both a personal and 
corporate missional identity. The church must learn again to “love to tell the story” 
(Lutheran Book of Worship 390) as the hymn says. 
Research Questions 
The following questions will be asked in this research project. 
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Research Question #1 
At the outset of the project, what is the perceived missional identity of the 
Lutheran Church of the Resurrection, Mount Kisco, New York? 
Research Question #2 
What changes occurred in the understanding of missional identity as the result of 
participation in this project? 
Research Question #3 
What is the impact of small group spiritual formation as a tool for developing 
missional identity? 
Definition of Terms 
For the purposes of this study, I offer the following definitions for four key 
concepts. 
Mission is the participation of the church in the creative, redemptive, and 
sanctifying activity of God who is seeking a relationship with his people. The church’s 
mission springs forth fiom the divine missio Dei. In the Old Testament, God is at work in 
history offering salvation to humankind both in the act of creation and after the Fall. God 
saved Noah in the flood, made a covenant with Abraham to be the patriarch of a favored 
people, rescued the Israelites from slavery in Egypt and gave them the Law at Sinai, and 
sent prophets to call them to repentance and new life. Again and again God sought out his 
people for relationship. 
Christian mission is grounded in the sending of the Son by the Father who, in 
turn, sent the Spirit to continue the restorative work of bringing sinful human beings into 
a relationship of love with their Father Creator. Jiirgen Moltmann writes, “It is not the 
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church that has the mission of salvation to fulfill in the world; it is the mission of the Son 
and the Spirit through the Father that includes the church” (64). That mission in its widest 
sense is to join the mission of God: 
It has to be of service to the missio Dei, representing God in and over 
against the world, pointing to God, holding up the God-child before the 
eyes of the world in a ceaseless celebration of the Feast of Epiphany. In its 
mission, the church witnesses to the fullness of the promise of God’s reign 
and participates in the ongoing struggle between that reign and the powers 
of darkness and evil. (Bosch 391) 
The church’s mission is to participate in this divine mission. 
Missional identity is the comprehension of an individual believer or faith 
community as formed by God to be “sent” to bear witness to the creative, redeeming, and 
sanctifying power of God, Father, Son, and Holy Spirit. McManus calls this identity 
formation the development of an “ethos” that permeates individual and community alike 
(91). Identity comes from ones past in both history and traditions, as well as the present 
through the ongoing work of the Holy Spirit in the life of the community. “The 
contemporary Christian community is enriched by a long heritage of communities 
discerning and participating in God’ s creative, redemptive, and transformative activity” 
(Guder et al. 154). Formation is both then and now with eyes on the future realization of 
the kingdom. 
Spiritual formation is a process whereby a believer opens up to the transformative 
activity of the Holy Spirit. The root meaning for formation in Greek is the word morphe, 
fiom which comes the English word metamorphosis, the transformation that occurs 
within a person or animal. Saint Paul uses morphe and its derivatives to convey the new 
creation being morphothe “formed” in the believer (Gal. 4: 19). In Romans Paul 
admonishes the believers to be rnetamorphouthe- “transformed by the renewing of your 
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minds” (Rorn. 2:2). In each of these verses, one gets the sense of a fundamental change 
occurring in the believer. 
Carolyn Headley defines spiritual formation: 
the growth in Christian faith, character, and practice that develops as 
Christ is formed in us (Gal. 4:19). This growth is evident in every area of a 
believer’s life. Formation is a process of learning, changing, and growing 
into Christian maturity and the likeness of Christ. It is the work of God, 
through Christ and by the power of the Holy Spirit. It results from being 
alive to God in Christ Jesus (Rom. 6:l-14), growing in understanding and 
experience of encounter with God, and deepening of OUT relationship with 
him. (3) 
Formation is the process by which persons come together with the Word of God and open 
up themselves to be formed, reformed, and transformed through its narrative power. 
Project 
This project consisted of seven one-hour small group spiritual formation sessions 
and one focus group session in an eight-week period at the Lutheran Church of the 
Resurrection, Mount Kisco, New York. Sessions were held at various times during the 
day and night throughout the week. I served as the small group facilitator for each group. 
Participants were asked to be attentive to God speak through appointed texts from the Old 
and New Testaments through the Holy Spirit. The themes used in each group were 
Session One Creation-Imago Dei-Genesis 1-2, 
Session Two Exodus-Remember-Exodus 3 : 1-1 5 ,  
Session Three Covenant-Light to the nations-Isaiah 4 2 5 9 ,  
Session Four Incarnation-Communio-Acts 2:4 1-47, 
Session Five Sacrifice-Cruciform living-2 Corinthians 5: 16-2 1, 
Session Six Resurrection-Exultet-Matthew 28: 1-1 0, 
Session Seven Mission-Missio Dei-Matthew 28: 18-20. 
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I served as spiritual director for the group sessions and as moderator for the focus 
groups. The groups met for sessions and focus group in the chapel at the Lutheran Church 
of the Resurrection. The atmosphere included low lighting, with candles and icons, with 
comfortable chairs in a circle formation. In the center of the circle was a small table with 
an open Bible and large candle symbolizing God’s Word and the light of enlightenment. 
The following questions guided each session to engage the participants to reflect 
missionally on the texts. Through the questions and discussion that followed, participants 
engaged in the hermeneutical process to deepen their understanding of God, the church, 
and themselves. Question one sought to help the participant enter into the mind of God 
through the biblical text and reflect on the missional nature of God. Question two served 
as a bridge to imagine the community creatively that has been called to this text. Question 
three asked the participants to apply the text missionally to their lives. 
1. Why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in our lives? How will our lives 
be different? 
Each session began and ended in silence and prayer. 
Methodology 
The rationale behind this dissertation is the sincere hope the church can recapture 
a missional identity through rediscovery of the biblical narrative through small group 
spiritual formation. For any “movement” to occur in the church’s self-perception and 
corresponding action, a congregation becoming a missional church, the believers must 
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learn and identify with the biblical witness of mission. Becoming a missional people in a 
missional church is not simply following of a new evangelism program but, in the 
deepest sense, becoming the church through the Word gathered in communiv and lived 
out in the world. 
Participants were invited to be a part of the process and commit to attend seven 
small group spiritual formation sessions and one session for evaluation in an eight-week 
period in the fall of 2006. The format of the session followed an adapted form of the 
structural elements of the Epiphany Manual on the Art and Discipline of Formation-in- 
Common by Susan Annette Muto and Adrian van Kaam. 
Subjects 
This study had utilized five small groups of five to ten persons for a total of thirty- 
three participants. They convened in the fall of 2006 at the Lutheran Church of the 
Resurrection. Participants were active members of the Lutheran Church of the 
Resurrection in Mount Kisco, New York. The groups were representative of the 
congregation. 
Instrumentation Explained 
This was a qualitative study. Data was collected through three means. A written 
preliminary questionnaire was completed by participants before the project began to 
gauge missional identity at the outset of the project. Second, notes were taken during 
each session of the small groups. Third, focus groups were conducted at the end of the 
eight-week session. Discussion of the focus groups was videotaped and responses were 
transcribed and analyzed to determine reoccurring themes and measure changes in 
missional identity among the participants. 
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Variables 
The dependent variable in this study was the change in a sense of missional 
identity among members of the Lutheran Church of the Resurrection. Missional identity 
was measured using data collected through the preliminary questionnaire, session notes, 
and focus groups following seven small group spiritual fonnation sessions. 
The independent variable in this study was the small group spiritual formation 
process and activities. Seven scriptural themes, three Old Testament, four New 
Testament, were used throughout the study. These biblical stories represented formative 
meta-themes from the Bible and were interpreted through a missional perspective using 
questions and prayer. 
Delimitations and Generalizablity 
This study was limited by its context. Nevertheless, one can apply principles in 
the use of Scripture and small group spiritual formation that can be used effectively by 
other congregations seeking to increase their level of missional identity. Ministry is 
contextual and the Word will speak to the context in which small group spiritual 
formation is experienced. 
Overview of the Study 
Chapter 2 is a literature review of topics pertinent to the study including creation 
of missional identity, group spiritual formation, and narrative theology. Biblical and 
theological foundations are also explored. Chapter 3 details the design of the research 
project including methods of data collection and analysis. Chapter 4 reports the findings 
of the research. Chapter 5 summarizes, evaluates, and interprets the findings and offers 
practical applications as well as suggestions for hture research. 
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CHAPTER 2 
LITERATURE 
The Purpose of this study was to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblicd 
missional narratives. The literature review explores three major topics. These topics 
correspond to the basic purpose of the study that missional identity is best formed in 
God’s people as they interact with his Word in small group spiritual formation. The first 
section explores recent literature on the power of the biblical narrative to form 
community identity. The work of Hans Frei and George A. Lindbeck is highlighted. 
Special attention is paid to seven biblical narratives that form the core of the small group 
spiritual formation curriculum. Section two provides analysis of the missional church 
movement. It includes an interaction with the seminal writings of Lesslie Newbigin and 
David J. Bosch as well as more recent work done by Darrell L. Guder, George R. 
Hunsberger, Robert W. Jenson, and Craig Van Gelder. Section three explores the 
methodology of small group spiritual formation and how it can be a catalyst for change in 
the local congregation. 
The Power of Story 
Human beings are formed by story. The stories are often communal, passed down 
from generation to generation. They are shared by family or community or church and 
give a sense of who one is and what one can become. ‘‘Narratives represent the basic 
belief systems or legitimizing myths that we adopt or construct to give meaning and 
direction to our lives” (Van Gelder, “Defining” 37). As people live in a community, they 
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are shaped by the community’s stories. They become a part of the story, which, in turn, 
continues to shape them. 
The question is not whether human beings will be influenced by story or 
narrative, but which narrative will be authoritative. For Christians, the narratiye contained 
in the Bible holds primacy: 
The biblical narrative is present as an alternative framework within which 
to construe our lives, and so challenges those who would be Christian by 
calling for a creative transformation of the stories by which v,-e make sense 
of our lives and of the world.’’ (Green 17) 
If the Christian community is going to fulfill God’s will as explicated in Holy Scripture, 
the biblical story must be that which forms them. Joel B. Green continues, “Our task is to 
make our lodging the Genesis-Revelation narrative so that our modes of interpretation are 
conformed to the biblical narrative, so that this story decisively shapes our lives” (17). 
For the church to be faithful, it must rediscover the biblical story. Van Gelder agrees: 
“The task before us is to let the biblical story shape and reshape our own story” 
(“Defining the Center’’ 3 8). The Word of God is a particular Word given by God to the 
cornunity of believers. As the community gathers around, appropriates, and claims this 
Word as a Word from God to them, the biblical narratives of creation, redemption, and 
transformation become stories both within a context of biblical history and present reality 
in the lives of believers. As Saint Paul instructs, “Let the Word of Christ dwell in you 
richly” (Col. 3:16). 
Before the Enlightenment most read the Bible as a realistic narrative telling the 
story of God, the world, and human beings’ interaction with the two. The biblical 
narrative was more to the readers than history detached from their lives and experience. 
People made sense of their lives as they saw themselves participating within the larger 
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story of the Bible. The biblical narratives were not foreign; they were universal and real 
to the reader as they placed themselves within the story. A great modem example of this 
integration of the believer with narrative is the role of Scripture within the African- 
American experience. “By the end of the century [l Sth] ‘the Book’ had come to represent 
a virtual language-world that they, too, could enter and manipulate in light of their social 
experiences” (Wimbush 86). The slave in the antebellum South imaginatively was 
connected to the Israelites in bondage in Egypt. They waited for their Moses to lead them 
to the promised land. 
For Luther, God is one who speaks through the Word: incarnate in the person o f  
Jesus, proclaimed through the Church’s liturgy, witness, and preaching, and written 
within the text in the Bible. God reveals himself as one who speaks and creates and 
transforms. This literal sense adopted by these early reformers was not a “grammatical- 
literal” interpretation often characterized by modern-day fundamentalists, with each and 
every word precise and accurate, breathed directly from Spirit to ear to pen. Luther’s 
approach to Scripture, more literal in interpretation, was a reaction against the medieval 
Roman Catholic allegorical approach, in which one could have biblical passages mean 
anything. Luther’s exegetical approach concentrated on the plain meaning of the text. It 
was not the individual words themselves on which Luther focused, but words conveying 
a divine story. Frei calls Luther’s approach a “literary-literal” interpretation (47). The 
biblical narratives “described and depicted precisely what they meant to describe and 
depict’’ (48). Meaning is communicated through narrative. 
In Genesis God says, “Let there be light” (Gen. 1:3) and the sun and stars are 
born. In the Gospel of Mark, the Incarnate Word, Jesus, says, “Follow me” (Mark 1:17) 
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and fishermen and tax collectors drop what they are doing and join him as his disciples. 
Jesus says to the paralytic, “Son, your sins are forgiven” (Mark 2:5), and he is healed. 
Luther writes, “When God speaks, the thing expressed by the Word leaps into existence” 
(Luther’s Works 1:7). God has given his Holy Word to make himself known to the world, 
and through his Holy Spirit, God transforms the lives of those who seek him. At the heart 
of Luther’s understanding of Scripture is his trust that God, Father, Son, and Holy Spirit, 
is at work in and through the Old and New Testaments. 
After Luther and the religious wars of the seventeenth century came the 
Enlightenment or the Age of Reason. Frei argues that during the Enlightenment the 
realistic narrative gave way to rationalist experience. Persons were defined by their 
personal experiences rather than from a grand meta-story. 
Interpretation of the Bible becomes determined by one’s own experience as well; 
hence, Thomas Jefferson felt comfortable cutting out the miracles of Jesus, including the 
virgin birth and resurrection, from his King Jarnes Bible because they were outside his 
realm of experience (Reece). He later published this edited version. Jefferson’s “reality” 
determined his interpretation and use of the Scripture, purging supernatural references 
rather than allowing God to speak through the text. “Modernity,” in the words of Jenson, 
“was defined by the attempt to live in a universal story without a universal story teller” 
(“How the World”). He continues, “The entire project of the Enlightenment was to 
maintain realist faith while declaring disallegiance from the God who was that faith’s 
object” (“How the World”). Reality was defined by reason apart from faith and stories of 
the faith. 
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Two strategies of biblical interpretation began to emerge out of the 
Enlightenment. Liberal academic elites adopted the modern critical methods, looking for 
overarching eternal truths of the Bible. They sought to examine the text scientifically and 
impartially. Conservatives, on the other hand, sought meaning through the literal reading 
of the text. Gary Dorrien explains the divergence between liberal and conservative 
exegetical approaches: 
With the loss of scripture as a grand formative narrative, the Bible became 
increasingly alien to the church. Its meaning became decipherable only to 
an academic elite. Liberal scholars looked for culture-affirming eternal 
truths in scripture and otherwise deconstructed the canonical text into 
historical-critical fragments. Conservatives and evangelical 
fundamentalists turned the text into source material for propositions and 
developed highly artificial harmonizations of conflicting factual 
statements that created internal “solutions” not found in scripture at all. 
The Bible became something only a professional could explain to the masses. The 
Protestant movement, which gave the Bible back to the common person in languages they 
could understand, in a relatively short time placed biblical interpretation in the hands of 
trained professional clergy. 
Beginning in the middle of last century, a third way to understand Scripture began 
to be developed. The narrative theological approach was first proposed by Karl Barth, 
developed by Frei, and reinforced further by Lindbeck, among others. This approach to 
interpretation reaffirms the Christian faith is grounded in story. Mark Ellingsen notes the 
power of the biblical narrative to communicate truth: “We must simply allow the 
compelling literary power of the Bible to overwhelm our doubts, in short, to let these 
stories speak for themselves” (38). Gerard Loughlin writes the Christian faith is 
dependent on story: 
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The story is not supported by anything else, by another story, theory or 
argument. The story is simply told, and faith is a certain way of telling it, a 
way of living and embodying it; a habit of the heart. But it is not the way 
of modern theology, whether liberal or evangelical. (33) 
The story has authoritative power because it bears the truth of God exhibited through the 
story and its formative ability. 
Lindbeck sees the reading and interpretation of Scripture as proposed by Barth 
similar to that which was practiced by Luther and Calvin. Barth proposed a hermeneutic 
of allowing the Bible to interpret itself. In his introduction to his commentary on Romans, 
Barth writes of the gospeYword, “It demands participation, comprehension, co-operation; 
for it is a comunication which presumes faith in the living God, and which creates that 
which it presumes” (28). The intratextuality of the Bible becomes its chief interpreter 
rather than extra-scriptural sources and interpretive frameworks such as the academy or 
experience (Lindbeck, “Barth” 365). 
The purpose of the narrative approach to Scripture is to recapture the life formed 
in the biblical story. First, one must live within the linguistic world of the Bible. The 
Bible as language forms community as the community shares the stories, now common to 
the shared experience of the individuals. With biblical knowledge and reading at it lowest 
level in five centuries, the task of reintroducing the biblical narrative consistently into to 
the lives of Christians will be a challenge. Second, the cornunity must rediscover the 
imaginative living of the Bible with the intratextuality of the Bible. The Bible is more 
than a verse or chapter or even a whole book. Because the church has lost the language of 
the Bible in daily discourse, it has also lost the art of imaginatively placing all life 
situations and experiences in biblical terms. 
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Frei argues that modem theology, and by virtue modem exegesis, has sought to fit 
the story of God into the world rather than let the biblical story define the world around 
it. Examples are the use of Marxist dialectic in the formation of liberation theology or 
business management principles and five steps to greater church growth. The church in 
the last three hundred years has its exegesis backward. Barth and Frei counter the modern 
approach with the recognition that people have no knowledge of God, except in that God 
has first spoken to his people through his Word: 
In the beginning was the Word, and the Word was with God, and the 
Word was God. He was in the beginning with God. All things came into 
being through him, and without him not one thing came into being. What 
has come into being in him was life, and the life was the light of all 
people. (John 1:l-4) 
The Word described here is the logos, Jesus the Christ who took on flesh, lived, was 
crucified, died, and rose again on the third day. Everything has come into being through 
the divine Word. In the Word is life and creative power. Christian community is formed 
through that same word. 
Jesus uses metaphors to emphasize the close connection between the disciples and 
himself, and them with each other. He is the good shepherd to the sheep (John 1O:ll) and 
the vine to the branches (John 15: 1-1 1). “If you abide in me, and my words abide in you, 
ask for whatever you wish, and it will be done for you. My Father is glorified by this, that 
you bear much h i t  and become my disciples” (John 15:7). Saint Paul writes Jesus is the 
head to the rest of the body with its particular functions (1 Cor. 12: 12). John in 
Revelation calls up the intimate imagery of the Church as the Bride of Christ (Rev. 19:7). 
Paul S .  Minear identifies a total of ninety-six images referring to the church in the 
New Testament. The word often for church in Greek in the Bible is ekklesia meaning 
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“gathering” or “assembly” (“Church’ 168). Luke describes what the early followers of 
Jesus centered their lives around in the book of Acts: 
All who believed were together and had all things in common; they would 
sell their possessions and goods and distribute the proceeds to all, as any 
had need. Day by day, as they spent much time together in the temple, 
they broke bread at home and ate their food with glad and generous 
hearts, praising God and having the goodwill of all the people. (Acts 2:44- 
47) 
They believed together, lived together, supported each other fmancially, and worshipped 
around Word and sacrament regularly. They expressed their worship and communal life 
in koinonia. The metaphors Jesus used for his community formed them into a 
community. The church and its people are formed by story. The formation of communal 
identity is increasingly important as society becomes more fragmented and 
individualistic. George Gallup, Jr. has analyzed recent trends: 
We are physically detached from each other. We change places of 
residence frequently. One survey revealed that seven in ten people do not 
know their neighbors. As many as one third of Americans admit to 
frequent periods of loneliness, which is a key factor in the high suicide 
rate among the elderly.” (qtd. in Frazee 33) 
Many are searching for authentic community. The dialectic between individuality and 
community can best be seen in a Starbucks where people can order coffee in a myriad of 
combinations, personalized par excellence, and then sit down in a comfortable chair and 
talk to friends. The paradox is something the church has sought to balance for centuries. 
The individual seeks to be formed by the Spirit in the image of God through the Word, 
yet individual growth is impossible apart from community. The story of Scripture by its 
very nature is a shared story to be related and passed on from generation to generation. 
One does not grow in Christ through that story apart from community. Believers journey 
to gether. 
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The narrative approach to Scripture offers the church a reclaiming of the biblical 
story for formation of disciples. In learning the formative stories of the Bible, the church 
can accomplish the mission to which God has specifically given it, to share that story 
with the world. “It is the church’s mission to tell all who will listen, God included 
(through worship), that the God of Israel has raised his servant Jesus from the dead, and 
to unpack the soteriological and doxological import of that fact” (Jenson, “HOW the 
World” 19). The church’s mission is central to its identity because it is central to God’s 
identity as a sending God. At the Brandenburg Missionary Conference in 1932, Barth 
expressed that mission is not an addendum to the church’s m i n i s t r y  as a matter of 
ecclesiology but part of the nature of God and, therefore, God’s people (Bosch 389). 
Outlining Barth’ s cristological understanding of mission, Euros Wyn Jones writes, “The 
relationship between the missio Dei and the mission of the incarnate and crucified Christ 
was fundamental. God’s mission, therefore, centres on Jesus Christ who becomes the 
exclusive way of redemption for humankind” ( 5 5 ) .  
The church serves and bears witness to this “God mission.” It tells the story of 
what God has done, is doing, and will do again. Marva J. Dawn instructs leaders in the 
church about the importance of the proclamation of the church’s narratives in this 
missional context: 
Leaders in the Christian community must constantly equip parishioners for 
the mission and ministry of communicating the Christian meta-narrative, 
of enfolding the world around them in God’s love, of deliberately 
choosing and living out the alternative values of the kingdom of God. (55) 
In living out the mission of God, the church encounters a worldview often at odds with 
contemporary culture. In the story of God, the church finds meaning and purpose to live 
out God’s loving intention for the world. 
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Shaped by the Word 
Christians must learn God’s language like a child hears and then learns language 
from his or her parents: 
The Christian theological application of this view is that just as an 
individual becomes human by learning a language, so he or she begins to 
become a new creature through hearing and interiorizing the language that 
speaks of Christ. (Lindbeck, Nature 62) 
For the church to become missional and form a missional people, it must recall the 
language of the Holy Scriptures and allow the Word to permeate its culture. The story of 
God’s creative, reconciling, and sanctifying purpose in the world must become integrated 
into the story of the local church and individual disciple. The Scriptures must be allowed 
to speak and form believers into the image of God for the mission of God. 
The most important task for the church according to Stanley Hauenvas is for the 
church “to be a community capable of hearing the story of God we find in scripture and 
living in a manner that is faithful to the story” (1). Two things stand out about his 
comment. The church collectively and the believers individually are formed in 
community through the story of sacred Scripture. The church as intentional faith 
community must be formed and reformed by the Word. The Bible, in the deepest sense, is 
the commwnity’s book, for the Word forms those among whom it lives. 
Additionally, the cornunity is formed to live in a inanner that is faithful to the 
story. Believers are formed for something, to “live” the story. Jesus prayed to his Father 
for his followers: “Sanctify them in the truth; your word is truth. As you have sent me 
into the world, so I have sent them into the world” (John 17: 17- 18). The community 
embodies this word in mission. Guder explains incarnational missional living: 
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The centrality of the community to the gospel means that the message is 
never disembodied. The word must always become flesh, embodied in the 
life of the called community.. . . The gospel dwells in and shapes the 
people who are called to be its witness. The message is inextricably linked 
with its messengers. (22) 
A divine relationship is made among messenger, message, community, and new 
messengers. 
The narratives chosen for this project are core themes found in the Old and New 
Testaments that illustrate God’s creative, redeeming, and sanctifying work among his 
people. They form the basis of powerful images of the church in mission: 
Images can communicate a vision with power. They reflect the sense of 
identity which characterized the early Christian communities. Images also 
inspire the church and challenge it to live up to its real reason for being. 
The images we use reflect what we are; they also largely determine what 
we will become. (Driver 12) 
The biblical images of mission used for this project are 
Session One Creation-Imago Dei-Genesis 1-2, 
Session Two Exodus-Remember-Exodus 3 : 1 - 1 5 , 
Session Three Covenant-Light to the nations-Isaiah 42:5-9, 
Session Four Incarnation-Communio-Acts 2:41-47, 
Session Five Sacrifice-Cruciform Living-2 Corinthians 5: 16-21, 
Session Six Resurrection-Exultet-Matthew 28: 1-1 0, and 
Session Seven Mission-Missio Dei-Matthew 28: 18-20. 
These seven narratives form a powerful record of a God on a mission. Sessions 
one to three focus on three primary Old Testament themes: God’s creation of the world 
with human beings made in his image and given responsibilities in creation, the exodus 
experience and the call of Moses to remember the God of his ancestors and show God’s 
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power, love, and saving purpose for his enslaved chosen people, and God’s prophetic call 
to a covenant with him of justice and compassion for the world. Sessions four to seven 
focus on four principal New Testament themes that reflect the life of Jesus. God is 
reaching out to the world through his son, Jesus. In Acts, the church seeks to live as the 
incarnate body of Christ living in communion with him and the world. Paul instructs 
followers of Jesus that they are given the ministry of reconciliation as Jesus reconciled 
the world through his sacrificial death on the cross. Christ’s mission has become our 
mission as we are appointed as ambassadors for Christ. This sense of being “sent” is also 
prominent in the next two sessions with the women sent by Jesus to announce his 
resurrection to the disciples and Jesus sending the disciples into the world to fulfill his 
mission by baptizing and making disciples of all the nations. 
One will no doubt believe other passages could have been included for communal 
reflection and formation. I agree. The whole of Scripture provides the church with 
powerfiil images of a God in mission empowering his people through the Holy Spirit to 
be his conduits of grace, love, and mercy. 
Images of the Church in Mission 
The Bible has many images for a church in mission; however, often these 
metaphors are lost and forgotten. When the church forgets its rooting in the biblical 
narrative, the church loses its identity as a missional community and its center. “Often 
this vital sense of identity, inspired by the biblical images, is missing,” John Driver 
writes, “then the church’s vision dries up, it’s missional activity is deformed, and it falls 
short of following God’s saving purposes for all creation” (12). The following seven 
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images from the Old and New Testaments represent some of the more powerful 
metaphors for the church in mission. 
Creation: Imago Dei-Genesis 1-2 
Humans were made for community. The book of Genesis begins with a wonderful 
story of creation of order and purpose. One gets the sense everything is happening just 
the way God wants it to happen. In the first three days, spatiality is created: outer space, 
atmosphere and oceans, land and vegetation. In the second three days, God creates sun 
and stars, birds and fish, animals and human beings, each matched with its corresponding 
Day One-Outer space Day Four-Sun and Stars 
Day Two-Atmosphere and Ocean Day Five-Birds and Fish 
Day Three-Land and Vegetation Day Six-Animals and Human Beings 
Day Seven-God Rests 
On the sixth day God creates human beings in his image. They are placed in relationship 
with one another. They are made for community, blessed by God and given stewardship 
over God’s creation. God sees what he has made and declares it is “very good.” 
The emphasis on human relationship is made even plainer in the second creation 
account in chapter two: God says, “It is not good for the man to be alone” (2:18). God 
makes a helper, a woman to be a partner with Adam to live in the creation God has made. 
The human creation truly becomes complete with the creation of Eve. Human beings 
were created to live in community with God and each other. Human beings were given a 
special relationship with God to fulfill his purposes. Human individual identity derives its 
meaning through cornunity and human community is the context in which individual 
identity is expressed. As in creation itself, human cornunity was created for balance. 
Humans are made for mutuality in communion with God and each other. 
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“Interdependence is the preeminent value of Christian living, not independence” (Issler 
137). At the end of Revelation, the commufity that began in a garden is fulfilled in the 
image of a glorious city, the New Jerusalem, coming down from heaven. The creation is 
restored as believers serve the God they now see face to face. Genesis 1-2 and Revelation 
21-22 serve as bookends to the whole of Scripture. God‘s heart is in creation and re- 
creation or restoration. The comuni ty  of faith lives its life in the in-between time of 
already and not yet, between creation and restoration. 
Exodus: Remember-Exodus 3:l-15 
When Moses stood before the burning bush on Mount Horeb, he was 
commissioned to be a messenger of God to both the pharaoh of Egypt and the Hebrew 
slaves under his control. He was to demand release for the slaves from Pharaoh and give 
the slaves the assurance they would experience the God of their ancestors in a new and 
powerful way. 
God told him to remember and convey remembrance to the Israelites as to what 
God had done in the past with their ancestors, Abraham, Isaac, and Jacob. Most of all 
they were to remember God’s name. God gives his name to Moses. “I am who I am” 
(Exod. 3: 14), declares the identity of the one God, the creator of the world in Genesis 1. 
Nothing is more basic in language than “I am.” Nothing is more basic in the heavens and 
the earth than the source of life itself: “I am who I am.” God’s name is the answer to 
postmodern religious pluralism. Identity matters. The God of Abraham, Isaac, and Jacob 
is the God who will set his people free from bondage in Egypt. He is the same God who 
will establish a covenant with them on the same mountain. He is the God of past, present, 
and future. He is not one among many. The God of Moses does not give that option. As 
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Jenson points out in his explanation of the First Commandment, “One religion’s heaven 
is another religion’s hell; one community’s God is another community’s Satan. Life and 
death and all their meaning depend on the identi@ [original emphasis] of God, and fmally 
on nothing else’’ (Large Catechism 7). The identity of the community comes directly 
from God who identifies himself with that particular community. From generation to 
generation his name is to be remembered. In recalling his name, the Church remembers 
his mighty acts of deliverance and salvation. The God of Moses does not transcend 
history but is history and present and future with his covenant people. 
Covenant: Light to the Nations-Isaiah 42:5-8 
At the writing of chapters 40-55 of Isaiah, the Israelites were experiencing a 
national and religious crisis. In exile in Babylon, they were longing for release.fiom 
bondage and restoration of their homeland. Second Isaiah prophesies that hope will come. 
God will raise up a servant to be a light to the nations: 
Thus says God, the LORD, 
who created the heavens and stretched them out, 
who spread out the earth and what comes from it, 
who gives breath to the people upon it 
and spirit to those who walk in it: 
I am the LORD, I have called you in righteousness, 
I have taken you by the hand and kept you; 
I have given you as a covenant to the people, 
a light to the nations, to open the eyes that are blind, 
to bring out the prisoners from the dungeon, 
from the prison those who sit in darkness. 
I am the LORD, that is my name; 
my glory I give to no other, 
nor my praise to idols. (Isa. 425-8) 
The people will be restored, and the community will become a beacon for God’s saving 
power. They will respond to what God has done by becoming what God desires. All will 
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be accomplished by God’s will. Once again God is the main actor in this prophecy. As in 
the creation narrative in Genesis 1 and 2, God is the Lord of all creation “who created the 
heavens and stretched them out, who spread out the earth and what comes from it” (Isa. 
425a). Now that creative power will be used through his servant. God has concern for his 
special covenantal people, but he is also the God of all people. Israel’s God is the one 
God “who gives breath to the people upon it and spirit to those who walk in it” (Isa. 
42:5b). His promise is exclusively given to God’s covenantal people, and it is inclusively 
open to the world. 
Jesus uses this same metaphor of light for his followers: “In the same way, let 
your light shine before others, so that they may see your good works and give glory to 
your Father in heaven (Matt. 5 : 16). The Christian life shines through the believer to the 
world with faith and belief that inspires acts of mercy and justice. The blind will see and 
those in bondage will be released from their captivity. Through the work of the servant 
commUnity, God is glorified. 
Incarnation: Comrnunio-Acts 2:42-47 
Missional communities are nourished for their work by seeking cornmunion with 
Jesus and others. In the Holy Eucharist, Christ gave the Church a means by which people 
might receive forgiveness and grow in a deeper relationship with him. Early patterns of 
the Church’s life and worship showed that the first disciples saw the Lord‘s Supper as a 
regular meal of faith and fellowship among believers. Saint Luke provides a powerful 
portrait of the apostolic Christian community: 
They devoted themselves to the apostles’ teaching and fellowship, to the 
breaking of bread and the prayers. Awe came upon everyone, because 
many wonders and signs were being done by the apostles. All who 
believed were together and had all things in common; they would sell their 
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possessions and goods and distribute the proceeds to all, as any had 
need. Day by day, as they spent much time together in the temple, they 
broke bread at home and ate their food with glad and generous 
hearts, praising God and having the goodwill of all the people. And day by 
day the Lord added to their number those who were being saved. (Acts 
2:42-47) 
The early Church focused its nacient communal life on worship and fellowship, God’s 
Word and meal. 
A few conclusions can be made of these early Christian communities. First, the 
community gathered in a very seminal pattern of word and sacrament worship. In their 
worship gatherings, they receive teaching (Word) and meal (communion) and offered 
prayer to God. These meals were communal and held in private houses, yet the ministry 
at large was in their communities. “As was the case in Jesus’ own ministry, those in pain 
are to [sic, be] liberated, the poor cared for, the outcasts and rejected brought home, and 
all sinners offered forgiveness and salvation’’ (Bosch 1 18). Luke records the needs of the 
poor were met and “goodwill” was being fostered among believers and unbelievers alike. 
The Church incarnated the word and sacrament they received in worship. They 
became communion to each other and the world. Bosch, reflecting on Acts, writes, 
“If the church is to impart to the world a message of hope and love, of faith, justice and 
peace, something of this should become visible, audible, and tangible in the church itself’ 
(414). The word of mercy the cornunity received became the flesh and blood of a 
ministry of service to their neighbors. 
A missional cornunity is one of gratitude to God and generosity toward 
neighbor. In Acts 2, one sees a community that offers prayer and thanksgiving (euchari 
to God. Transformed by God through word and meal, they become a missional people 
offering signs and wonders, the greatest being the free sharing of all they have, so the 
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people’s basic needs are met. Such is the power of sacred story and meal. Guder et al. 
write about the transformed early Christian community: 
The community formed around the Lord‘s Table is a redeemed and 
transformed society where love, hope, forgiveness, and mutual 
accountability are palpable and the divisive attitudes and actions of 
hostility and hate spurned. The church proclaims and embodies a new 
social ethic in which deeds of mercy and acts of charity are a natural and 
organic part of its life and as it manifests the liberating possibilities of 
God’s reign to the world. (166) 
The meal demonstrates that which it proclaims, the unity of the believer with Jesus 
Christ, to be the Body of Christ in the world. 
Sacrifice: Imago Christi-2 Corinthians 5: 16-21 
Another missional metaphor for the church is the life and person of Jesus Christ, 
reconciling the world through his death on the cross. Through Christ, believers have a 
different lens through which to perceive and judge relationships: 
From now on, therefore, we regard no one from a human point of view; 
even though we once knew Christ from a human point of view, we know 
him no longer in that way. So if anyone is in Christ, there is a new 
creation: everything old has passed away; see, everything has become 
new! All this is from God, who reconciled us to himself through Christ, 
and has given us the ministry of reconciliation; that is, in Christ God was 
reconciling the world to himself, not counting their trespasses against 
them, and entrusting the message of reconciliation to us. So we are 
ambassadors for Christ, since God is making his appeal through us; we 
entreat you on behalf of Christ, be reconciled to God. For our sake he 
made him to be sin who knew no sin, so that in him we might become the 
righteousness of God. (2 Cor. 5:16-21) 
Saint Paul’s image is a church looking at humanity through the eyes of Christ. 
The death of Jesus for all presses Paul to move forward in his ministry. Because 
Christ died for all, one lives not for oneself but for God. The stakes are just too high. The 
salvation brought by Jesus must be taken and shared with the world. The disciples of 
Christ must be vigilant in persuading others. 
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The reconciling work of Christ changes how people define each other. The human 
point of view looks at what only the eyes see. With the promise of eternal life, one must 
look deeper than the surface of the individual. Status, money, power, and influence are 
insignificant compared to the value of being in Christ. Even Christ was known 
superficially until his glory was revealed in the cross and resurrection. Resurrection life is 
now offered freely to his disciples through the work of Jesus Christ. 
The resurrection of Jesus changes everything, including and especially the lens by 
which one views Jesus and others. In Christ believers are changed. As God created 
humankind in his image (imago Dei) followers of the Christ are now changed into the 
image of the crucified one (imago Christi). The new creation is possible through the 
forgiveness of sin offered by the death and resurrection of Jesus. Paul repeats this 
message to the Galatians in his debate with the “circumcision party” when he says, “For 
me neither circumcision or uncircumcision is anything; but a new creation is everything!” 
(Gal. 6:  15). 
Christ’s ministry of reconciliation has been given to his disciples to continue. As 
seen in the sending of the seventy, the book of Acts, and elsewhere, the disciples of Jesus 
continue the ministry he has left for them, Followers of Jesus are ambassadors of Christ. 
Ambassadors are persons who act not on their own accord. They carry the sovereign’s or 
govemment’s message and represent the interests of their leaders. Christ the King’s 
interest is to reconcile humanity to himself. The role of the ambassador is to invite others 
to receive the reconciliation Christ offers. “Reconciliation-codession, judgment, and 
forgiveness-is not an individual and private matter, but an ecclesial practice that fosters, 
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shapes, and sustains missional communities” (Guder 166). Christian communities must 
become places of authentic reconciliation. 
Luther describes “great exchange” between Christ and the believer articulated so 
clearly in 1 Corinthians 5:21. Using the metaphor of uniting in marriage, Luther writes, 
“Faith ties the soul with Christ as a bride is united with her bridegroom” (Treatise 14). 
Christ takes on humanity’s sin, through his death on the cross, and the believer receives 
his righteousness. This exchange represents a correction to the Fall, a new creation. 
Gregory of Nyssa calls this exchange the “apostolic rule”: 
For when the soul hates sin, it closely unites itself with God, as far as it 
can, in the regimen of virtue; having been transformed in life, it receives 
the grace of the Spirit to itself, becomes entirely new again and is 
recreated. (qtd. in Bray 257) 
Made new by Christ, believers can serve him with their whole hearts. 
This new creation, and the salvation given, is not only for the future but is begun 
now. It is an eschatological promise. Paul boldly proclaims, “See, now is the day of 
salvation!” (2 Cor. 6:2b). The promise of salvation permeates the lives of believers to 
such an extent they live as if it has been already been completed. God’s kingdom is 
already, but not yet. Chrysostom echoes in a homily on this text: 
The acceptable time is the time of the gift, the time of grace, when it is 
decreed that not only will no account of our sins be demanded from us, but 
that we shall enjoy abundant blessings, righteousness, sanctification and 
all the rest.” (qtd. in Bray 255) 
Reconciliation is a gift received from Christ to be passed on to the world. 
Resurrection: Exulfet-Matthew 28: 1-10 
The story of the life, death, and resurrection of Jesus of Nazareth is the heart of 
Christian proclamation: 
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After the sabbath, as the first day of the week was dawming, Mary 
Magdalene and the other Mary went to see the tomb. And suddenly there 
was a great earthquake; for an angel of the Lord, descending from heaven, 
came and rolled back the stone and sat on it. His appearance was like 
lightning, and his clothing white as snow. For fear of him the guards 
shook and became like dead men. But the angel said to the women, “Do 
not be afraid; I know that you are looking for Jesus who was crucified. He 
is not here; for he has been raised, as he said. Come, see the place where 
he lay. Then go quickly and tell his disciples, ’He has been raised from the 
dead, and indeed he is going ahead of you to Galilee; there you will see 
him.’ This is my message for you.” So they left the tomb quickly with fear 
and great joy, and ran to tell his disciples. Suddenly Jesus met them and 
said, “Greetings!” And they came to him, took hold of his feet, and 
worshiped him. Then Jesus said to them, “Do not be afraid; go and tell my 
brothers to go to Galilee; there they will see me.” (Matt. 28:l-10) 
The resurrection event of Jesus’ rising fiom the dead by the power of the Father inspired 
his disciples, who had abandoned their Lord in betrayal and death, to new courage to tell 
the world, even at the pain of their own suffering. 
The resurrection of Jesus of Nazareth is the lens by which all other matters of 
faith are focused. So regular are the statements made in the New Testament and by 
Church fathers about Jesus and his resurrection that C. H. Dodd calls this the 
proclamation of the resurrection kerygma, a Greek word meaning “a declaration” (Drane 
100). The early Church received its life from that kerygma and began to share it with the 
world after Pentecost. 
Luther, echoing the words of St. Paul in 1 Corinthians 15:17, writes of this central 
doctrine of the faith: 
For when one wants to preach the Gospel, one must treat only of the 
resurrection of Christ. He who does not preach this is no apostle. For this 
is the chief article of our faith.. . The greatest power of faith is bound up in 
this article of faith. For if there were no resurrection, we would have no 
consolation or hope, and everything else Christ did and suffered would be 
fbtile. (Luther’s Works 30:12) 
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The good news of the resurrection is that Jesus, friend of sinners, died and rose again, 
thereby confirming what he claimed implicitly and explicitly, that he is the one true 
Messiah, promised by the prophets and announced by the angels. Jenson writes about 
Jesus’ obedience to the love of the Father for his fallen humanity: 
Jesus’ life of love has in ow world to lead to an inflicted death. He died 
rather than turn from his mission to us, he died in obedience to the Father. 
Thus Jesus’ death sealed his identity as the Father’s Son and the man for 
others; just so the fact that he now lives is unconditionally and irreversibly 
good for us. The Risen Lord of the universe is the one who died rather 
than abandon us, and whose power is defined by the obedience of love. 
(Large Catechism 25) 
Jesus’ faithfulness to death and rising to glory identifies him as God’s Son. Disciples of 
Jesus, listening to his words through sacred Scripture, are called to announce the same 
message of unconditional love and fulfillment of God’s promises. The angel at the tomb 
commands the two Marys who came to prepare Jesus’ body for burial to “go quickly and 
tell” the disciples of his resurrection. God chooses unlikely messengers in two women, 
not considered good witnesses by Jewish law, to be his first witnesses of the resurrected 
Lord. 
Matthew records they left the angel with “fear and joy.’’ Often sharing the good 
news of Jesus life, death, and resurrection has a similar response of fear and joy. Christ 
followers recognizing the joy life with Jesus has given, are however hesitant, even 
fearfully, to share that same message with others. Because they continued in spite of their 
fear, they meet Jesus, who tells them not to be afraid and encourages them on to the goal. 
The missional church must recapture the mystery and joy of the resurrection 
kerygma. It must learn to die and rise with Christ. The church with Mary Magdelene must 
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turn to him in worship, praise, and thanksgiving. The church sings with the words of the 
ancient Easter song, The Exultet in the power and promise of the resurrection: 
Rejoice, now, all heavenly choirs of angels, 
and celebrate the divine mysteries with exultation; 
and, for the victory of so great a King, 
sound the trumpet of salvation. 
and, made brilliant by the splendor of the eternal King, 
know that the ancient darkness has been banished from all the world. 
clothed with the brightness of such a light, 
and let this house resound with the triumphant voices of the peoples. 
(Lutheran Book of Worship: Ministers 144) 
Exult, also, 0 earth, enlightened with such radiance; 
Be glad also, 0 mother Church, 
The missional church must learn to sing again this song of Easter victory to the world. 
Belief of the resurrected Lord must inspire worship at the feet of the Master and to action 
to tell others, that because he lives, so shall those who follow him. 
Mission: Missio Dei-Matthew 28:lS-20 
Families hold onto the last words of loved ones, men and women, wise and 
ordinary, before they die, seeking a final connection, advice, or instruction from the 
person. Jesus gave his disciples last words before he ascended to his Father in heaven. 
They are a command. Breathing on his disciples the Holy Spirit, he who was sent by the 
Father, sends his followers to continue his redemptive work and fulfill God’s purposes 
for the world. His words became known as the “Great Commission”: 
All authority in heaven and on earth has been given to me. Go therefore 
and make disciples of all nations, baptizing them in the name of the Father 
and of the Son and of the Holy Spirit, and teaching them to obey 
everything that I have commanded you. And remember, I am with you 
always, to the end of the age. (Matt. 28.18-20) 
To commission someone is to give the authority to act in place of oneself. The authority 
given to Jesus by his Father is now transferred to the disciples. The imperative, “Go,” 
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shows the sending God who sends out followers for inclusive disciple building. Jesus, 
risen Lord of all, commands obedience of his followers. Bonhoeffer writes about the need 
for authentic faith lived out in obedience to God: 
Only the obedient believe. If we are to believe, we must obey a concrete 
command. Without this preliminary step of obedience, our faith will only 
be pious humbug, and lead us to the grace which is not costly. Everything 
depends on the frrst step. (70) 
Followers of Jesus are commissioned to continue the ministry and mission of the Son 
who was sent by God the Father. 
In Matthew the verb for “making disciples” (matheteuein) is the evangelical thrust 
of the Great Commission and a major theme in his whole gospel. “The overall ‘aim of 
mission is the winning of all people to the status of being true Christians”’ (Bosch 73). 
Bosch understands this evangelical emphasis is what gives continuity of the ministry of 
Jesus with Matthew’s own community: 
In other words, the followers of the earthly Jesus have to make others into 
what they themselves are: disciples. In the final analysis, therefore, there 
is, for Matthew, no break, no discontinuity between the history of Jesus 
and the era of the church. The community of believers of Matthew’s time 
doesn’t constitute a new period in the economy of salvation. The past 
relation between the Master and his first disciples is being transformed 
into something more than history-it aims at nourishing and challenging 
the present hour. (74) 
The same command of Jesus to the disciples is passed on to Matthew’s community and 
given to the Church of every time and place. 
Every disciple of Jesus is to follow the Master, take his Word to heart, and accept 
the challenge of living it. Believers are called to obedience, seeking for themselves that 
which they seek to see in others, the transforming of minds. As McManus notes, “A 
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mission as expansive as this has no room for spectators” (207). The work of mission has 
at its core the communication of the gospel to unbelievers. 
Evangelism is not a program of the Church; rather, it is the essential work 
of the Church. It is not a option for Christians but an obligation, a 
fundamental commission of their Christ. Mission infuses all that the 
Church does. No living person richly and fully in his or her faith can 
ignore the call to make disciples of others. Evangelism, properly 
understood, is a powerful and rewarding activity of the faithful, a means of 
spiritual growth, and an invitation to an ongoing, intimate relationship 
with the God of abundant and everlasting life. (Payne and Beazley 19) 
Evangelism is the act of proclaiming the gospel of the new life given by God to those 
who believe through the life, death, and resurrection of Jesus Christ: 
Evangelism is the proclamation of salvation in Christ to those who do not 
believe in him, calling them to repentance and conversion, announcing 
forgiveness of sin, and inviting them to become living members of 
Christ’s earthly community and to begin a life of service to others in the 
power of the Holy Spirit. (Bosch 10) 
Evangelism is not limited to proclamation in formal preaching; rather, it is engaging in 
relationship with another and asserting the salvific work, the good news, of Christ within 
the speaker and offered for the hearer. It proposes an alternative way of looking at life. 
Evangelism offers a message: 
The message for today is simply this: We can finally stop looking. 
Through no merit of ourselves, God comes down here to set things right, 
to save us from ourselves, and to set us free from whatever would kill us. 
God comes down here with love and mercy to deliver us from evil and 
death and into unexpectedly abundant life. God comes down most 
powerfully of all in Christ Jesus, of course, and make all things new. 
(Fryer 13) 
The Great Commission has been given to the whole Church. Every Christian has been 
given the command by Christ to go and make disciples. Strength for such an endeavor 
comes from the Holy Spirit given by the resurrected Christ. Jesus promises his presence 
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in the work of his mission: “And remember, I am with you always, to the end of the age” 
(Matt. 28:20). 
Toward a Missional Church Paradigm 
Bosch uses the title ‘‘Toward a Relevant Missiology” for Part 3 of this book as a 
descriptor of current inadequate missiologies. Implied, of course, is that current 
missiologies have been irrelevant in a rapidly changing world. The statistics in Chapter 1 
bear witness to the church’s inability to witness effectively. The church is woehlly 
inadequate in mission. A new paradigm of postmodernity is emerging, and the church in 
its self-understanding and praxis has not caught up with the changing environment. The 
church will continue to struggle at the local and denomination level until it develops a 
relevant missiology that truly engages the world where it is. In concert with the 
development of appropriate missiology in the postmodem context will be the church’s 
understanding of its ecclesiology. 
Ecclesiology is the study of the nature, purpose, and character of the church 
within a particular historical context in light of the Scriptures. The church throughout 
time has defined and redefined itself, offering ecclesiologies to understand its life, 
ministry, and mission in the world. A new ecclesiology, an ecclesiology of a missional 
church is needed to meet the challenges of the world. 
Missiology is the study of mission, which God through the church has done, is 
doing, and will do in the future. Mission has often been used as a purely functional term 
Often referring to foreign missions, it described the structures and programs that have 
grown since the modem missions movement beginning in the mid-nineteenth century. 
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Recently work has begun to expand this definition. Rather than seeing the church 
as the one sending people on mission, the church is the one sent for mission into the 
world. Saint Peter declares, “But you are a chosen race, a royal priesthood, a holy nation, 
God’s own people, in order that you may proclaim the mighty acts of him who called you 
out of darkness into his marvelous light” (1 Pet. 2:9). The church‘s very nature is 
missionary because at the center of the church is Christ, who gave his life for the world. 
The good news proclaimed by Jesus has been given to the church to communicate ”to the 
end of the earth” (Acts 1 :8). The missiological nature of the church is rooted in the God 
who by his very essence is sent, missio Dei. Barth advanced the theory that mission is 
derived from the Trinitarian nature of God. “The classical doctrine on the missio Dei as 
God the Father sending the Son, and God the Father and Son sending the Spirit was 
expanded to include yet another ‘movement’: Father, Son, and Holy Spirit sending the 
church into the world” (Bosch 390). The church, therefore, has not defined mission; it 
flows out of the very persons of the Trinity. To be the church is to be a church in mission. 
The church by its very definition cannot be anythmg other than a missional 
church. If the church is not in mission, it is separated from the life of God. Like branches 
that do not bear fruit, it has ceased to live the purpose for which it has been created-the 
bearing of fruit in the world. 
Concerned by the focus of social programs at the expense of evangelism in local 
and worldwide mission, Lutheran theologian Braaten calls on the church to be faithful 
once again to the apostolic imperative that Christ gave his church 
There is an aspect of the church’s mission which is unique to the church. 
This is evangelism. If the church does not evangelize people who have not 
heard the good news, there is no one else in the world to do it. The 
evangelical t h s t  in the church‘s mission must be given primacy and 
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priority, not because souls are more important than bodies, or the next life 
than this life, for all come indivisibly from God and belong ultimately to 
him, but because God has given to the church a mandate which he has 
given to no other people in the world. This mandate is to preach the gospel 
of Christ. We can be positive about one sobering thought: If the church 
does not preach the message of salvation in the name of Christ those who 
do not believe, no one else will. (Apostolic Imperitive 76) 
The church’s need to recall the apostolic imperative of the Great Commission could not 
come too soon. The ongoing collapse of modernity has created a mission field in the 
Europe and America as a previously “churched” culture has become disconnected from 
the stones and life of the Christian tradition. 
Newbigin, upon returning to his native Great Britain after years as a missionary in 
India, challenged churches to recognize the collapse of Christendom and the rise of what 
he saw as a largely neo-pagan society: 
[It is a] pagan society, and its paganism, having been born out of the 
rejection of Christianity, is far more resistant to the gospel than the pre- 
Christian paganism with which cross-cultural mission has been familiar. 
Here, surely, is the most challenging missionary frontier of our time. (20) 
The great cathedrals of Europe are largely empty on a Sunday morning, more tourist 
attractions than houses of worship. 
Hunter in How to Reach Secular People agrees with Newbigin’s analysis: 
A vast majority of people in western culture are no longer Christian 
disciples by anyone’s serious definition. They live their lives, personal and 
public, not consciously influenced or shaped by Christianity. Christianity 
is no longer the dominant privileged religion of western nations. Indeed, 
western nations now ferment with many religious and philosophical 
options, and Christianity must now compete on its merits if it is to rewin 
the West. (32) 
The countries of Europe, the parents of the missionary movement, have now become the 
object of missionary activity from the regions they evangelized only a century before. 
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A shift in a fissional understanding must be made. The collapse of the modern 
world, whether complete next year or next century, is occurring. The American church 
can take some clues from the church in Europe which, bolstered in large part by 
institutionalism, has maintained its buildings but lost the hearts of the people. Europe is 
largely secular with a few bright exceptions such as the monasteries at TaizC and Iona, 
ALPHA programs, and the emerging worship movement. “It is the collapse itself amidst 
which the church must for the foreseeable fbture live and speak the gospel, it is 
modernity’s time of ending as such that constitutes the Western church’s postrnodern 
mission field” (Jenson, “HOW the World”). The church, which has sent missionaries to 
the ends of the earth, must also send its members to the end of the block, as “foreign” a 
place as another country. 
This new age of secularity looks very similar to the situation faced by the early 
disciples of Jesus: 
As the church once lived and conducted her mission in the precisely post- 
Hellenistic world and post-Roman-imperial world, remembering what had 
vanished but knowing what if anything could come next, so the church 
must now live and conduct her mission in the precisely “post”-modern 
world. (Jenson, “How the World”) 
The pre-Constantinian apostolic age of the first three centuries of the church’s life was 
actively involved in sharing the story of the death and resurrection of Jesus. The life of 
the believer was a life in mission. 
Hunter observes that the communication of Christianity in the first three centuries 
of its life had to achieve four objectives (How to Reach Secular People 35). Early 
Christians in a pluralistic, pagan society needed to inform people of the story of Jesus. 
The cross and resurrection event became the center of the churches life and preaching. 
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The good news offered life to those who believed. Secondly, with persecution always a 
threat, the church needed to influence people in authority to a positive attitude toward this 
new sect. Thirdly, with a smorgasbord of religions fiom which to choose, disciples had to 
convince people of the claims of Christianity. Saint Paul was masterful in using the 
language of Greek philosophy and poetry to connect with his audience. In Acts 17 he 
sought to convince the Athenians that the god they worshipped as an unknown God is the 
God who created the world and sent his Son as the Savior. He understood the culture in 
which he ministered and remained faithful to the God who transcends culture. Finally, the 
church needed to invite people to believe. Following a long period of catechesis and 
spiritual direction, the seeker was invited to make a declaration of faith and be baptized, 
joining the cornunity of faith in the celebration of the sacred mystery of Holy 
Communion and participating in the great mission of the church. With the enculturation 
of the church into the empire in the fourth century, the first three of the objectives were 
largely accomplished through society. 
Kennon L. Callahan believes the church would do well to understand the 
emerging culture and adapt by transitioning to a new paradigm of missional leadership. 
He declares, “The day of professional minister is over. The day of the missionary pastor 
has come” (3). Pastoral leadership must relearn how to be equippers of disciples for 
mission in the world. The apostles took seriously Jesus’ commissioning words in John 
20:21: “As the Father has sent me, so I am sending you.” The role of the pastor must be 
to facilitate believers in the process of listening to and being engaged by the Word of 
God. They must proclaim, teach, and disciple people to be what God created them to 
be-a coIllfnUnity of faith sent by God to proclaim release to the captive. Instead, 
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churches disciple people to become good members of the church organization rather than 
faithful followers of Christ on a mission. 
The call of Christ was to become his disciples, not members. Michael W. Foss 
calls for a paradigm shift from membership to discipleship: “When we teach, train, equip, 
empower, encourage, support, and challenge people in their calling as disciples of the 
risen Christ, the power of Christ’s life surges through the church and wonderful, grace- 
filled, live-giving, life-celebrating things begin to happen’’ (4). With the erosion of the 
church‘s status in a changing postmodern culture, unbelievers have no interest in joining 
an institution. A more powerful metaphor for the church of today is that of a movement. 
Howard A. Snyder and Daniel V. Runyon call the missional church an “alternative 
community” whose purpose is to proclaim the alternative reality of the kingdom of God 
(52). 
Reggie McNeal, church consultant and author, believes the church must abandon 
a church culture in which the institutional church is idolized and initiate a “radical 
reintroduction” of spiritual formation (Present Future 73). People are so busy with church 
functions they neglect spiritual formation in their lives and in the life of their family. 
Spiritual growth is delegated to the proscribed Christian education programs that often 
are driven by texts and agendas. Sunday school classes or small groups move from 
subject to subject without making the time to experience real growth. The Bible is 
frequently used in a purely pedagogical way, rather than a formative interaction of the 
believer with the Word. 
Believers today have an opportunity to be the Church for whom Christ died, a 
Church sent to continue the mission Christ began, instead of lamenting the good old days 
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of the Church’s cultural supremacy. In order for the Church to make the transition to a 
missional paradigm, it must first reconnect with the God of the Scripture and his 
reforming power. 
Small Group Spiritual Formation 
The creation of a missional church will not happen by bureaucratic programming 
or theoretical planning. It will happen when followers of Jesus, calling on the Holy Spirit, 
in communion with each other and God seek his will and call on his power to create a 
sent community. The church must rediscover the biblical witness and story that does what 
it proclaims; the creation of authentic God-seeking and serving cornunities gathered 
around prayer, Scripture, and meal to discern the Holy Spirit’s direction. If the church is 
going to transform into a missional community, it can only be done in the context of the 
collllllunity in which it has been called together in the first place. 
Dan Devadatta calls the church community to get back to basics beginning with 
three renewed commitments. The first is a recommitment to God’s Word: 
The church is unique in that it is the only institution that gathers people 
from all walks of life’ around the Word. When the Word is compromised, 
so is the calling of the community. The Word is not only serves as a 
source of nourishment; it also shapes the community in way that God 
intends as it lives “alongside with its neighbors.” (121) 
A recommitment to God’ s Word is realized when, individually and collectively, the 
church becomes seekers and lovers of Scripture, spending time in thought, prayer, and 
reading around sacred story. 
Second, the church must recognize the corporate character in making disciples. 
Jesus says, “I am the vine, you are the branches. Those who abide in me and I in them 
bear much fjcuit, because apart from me you can do nothing” (John 15:5). In communion 
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with Christ and each other, the church listens to the Spirit’s direction through the Word. 
In a renewed commitment to c o m m a l  discipleship, the church can move from seeking 
to maintain what has been lost long ago to becoming a missional community, 
transforming lives through the resurrection Spirit of Jesus Christ: 
The purpose of all ecclesial practices is to enable the community of faith 
to see, grasp, and participate ever more deeply in the creative power, 
redeeming love, and the transforming presence of God in the ongoing 
mission of the reconciliation of all humanity and the healing of all 
creation. (Guder et al. 157) 
Congregations must commit to a holistic catechetical program that involves all its 
members. Envisioned here is a multigenerational school of communal knowledge, 
discipleship, and commitment shared within the community and given to the whole 
Church. 
Third, a renewed commitment to equip people for ministry is needed to 
strengthen missional identity and create dedicated servants of Christ. The church must 
become an incubator, caring for, empowering, and releasing disciples for mission through 
the process of spiritual formation. 
Before spiritual direction is defined, one must define what it is not. Spiritual 
direction is not therapeutic counseling. “Spiritual direction aims at the discovery and 
unfolding of our life call in Christ as revealed by the Spirit’’ (Kaam and Muto 3 19). One 
does not try to fix perceived personal problems but create an environment and openness 
to the Holy Spirit’s direction in one’s life. 
Counseling, on the other hand, seeks to help individuals come to terms with 
psychological problems and conditions that prevent them fiom functioning as healthy  an^ 
whole persons. Though the person has a great desire for supernatural help through 
Homer 59 
spiritual direction, the underlying psychological issues must be addressed separately. The 
focus of counseling is on the individual and what he or she can receive to aid psycho- 
development. Spiritual direction is a give-and-take where the person seeks to listen to the 
Spirit, regardless of mental condition, and to trust in the grace and love of God to reveal 
his will. Attention is paid not so much to one’s feelings as to God’s appeal to one’s whole 
being. The central focus of spiritual direction is the spirit and its transformation in light of 
God’s providence and enlightenment. 
Prayer is a crucial component to listening to the heart of the participants in 
spiritual direction and the heart of the Spirit. It is about exploring the “heart hopes” of 
those engaged in the process of spiritual formation (McNeal, Present Future 74). Spiritual 
direction is not about the desire to make a person into anything but to explore what God 
is already making in the person and to listen to God’s word to re-create the person. God is 
trying to say something to the church. Spiritual direction is a process to help one listen. It 
is a process of asking through prayer, listening and pondering, and exploring and 
accepting. 
Spiritual formation must begin in silence, asking God’s aid. One asks questions to 
God, “What do we seek?” and “How do we want to grow?” In the Gospel of Matthew 
chapter 7, Jesus teaches about prayer: 
Ask, and it will be given you; search, and you will find; knock, and the 
door will be opened for you. For everyone who asks receives, and 
everyone who searches finds, and for everyone who knocks, the door will 
be opened. (Matt. 7:7-8) 
The first step is asking God to reveal his will in an atmosphere of prayerhl listening. 
Susan Annette Muto writes, “Living in a prayerful attitude implies both awareness of and 
assent to the divine direction of our lives. Being open to God’s loving and allowing will 
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is not a matter of quietistic indifference but of receptive dialogue” (Pathways 1 18). 
Prayer is both talking and listening to God. 
Two kinds of listening need to occur in spiritual formation. First and foremost, the 
participants and facilitator andor spiritual director must listen to the Spirit in the session 
and in private prayer. They must be confident Christ is truly present through his Spirit. 
Silence need not be filled with talk, but, like Elijah, the participant listens to see if the 
Spirit is in the silence. 
The second type of listening must be exercised by the facilitators. The facilitators 
must also listen to hear the Spirit’s directions through the persons in the group. Their role 
is not to respond so quickly to comments in an attempt to “fix” things right away. Rather, 
they must trust the process that God will reveal his will to the group in the session. 
The action of pondering is important. Pondering is not simply thinking about 
what God is doing. It is a process of entering into communion with the source of life and, 
in the words of Klaus Issler, “‘wasting time’ with God” (30). It is developing a friendship 
with God who wants to spend time with his child. The psalmist sings about the holiness 
of God to be contemplated: 
I will meditate on all your work, 
and muse on your mighty deeds. 
Your way, 0 God, is holy. 
What god is so great as ow God? (Ps. 77: 12-13) 
Pondering is opening up space for God in the midst of the clutter of daily existence. One 
opens a door that God may enter through his Spirit. At the center of small group spiritual 
direction is the activity of the Holy Spirit through the word of God. 
Through the Holy Spirit’s direction, followers of Christ develop a deeper sense of 
their purpose and ministry to the world. Small group spiritual formation deepens the 
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participants’ inner spiritual resources so they may be more faithful instruments of God’s 
purposes. Spiritual formation should always lead to mission and service. Connecting xifi 
the missional God leads one to identify more closely with his will and mission and 
awaken or strengthen one’s own participation in that mission. Muto offers this conclusion 
to the process of spiritual formation: 
If Christianity is a religion of the word, read carefidly and reflected upon, 
it is also an invitation to work hard for the betterment of the world. \Ve 
must go into the desert with Jesus, knowing all the while that the test of 
our relationship will come when we walk with him on the dusty road. Our 
meeting with him in silence is but the beginning of a lifelong response to 
the missioned. As he tells us at the end of the Gospel in St. Mark, “Go out 
to the whole world; proclaim the Good News to all creation” (Mark 
16:16). (Pathways 180) 
Forrned by the Holy Spirit, disciples of Jesus are sent to be “doers of the Word” (Jas, 
1:22). 
Six Components of Group Spiritual Formation 
Muto and van K a m  offer a model for spiritual formation that can be effective in 
developing missional identity. Based on fundamental formation theology, each 
component of the process leads the participant to discover common spiritual directives 
God is revealing in Scripture through prayer, silence, and communal conversation. 
Muto and van Kaam identify six components of group spiritual formation: 
contemplation, conference, conversation, communion, closure, and commitment (1 6). 
Like movements in a symphony, each component works holistically in concert with the 
others, easily flowing from one to another. Group spiritual direction is a process where 
each “step” or component leads and supports the next. The structure is importarit, but it 
should not be overwhelming. Freedom to explore the direction of the Spirit should be 
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maintained. The suggested time allotments are guides and should always remain open to 
the freedom of the Spirit. 
As people arrive, time to reconnect in an informal way is provided. Participants 
can share how life is going or debrief each other on what they have learned and 
experienced from previous gatherings. Simple refreshments may be offered. 
Following this time of fellowship, the group takes their seats for contemplation. 
Contemplation comes from the Latin contemplare, which has the connotation of “coming 
under the canopy of the temple” (Muto, “Six Components”). The holy of holies, that 
place in the temple in Jerusalem where the Jews believed the presence of God dwelt, was 
demarcated by large, beautifully embroidered curtains. It symbolized the tent used when 
Israel was a nomadic nation making its way from Egypt. Only the high priest was 
allowed to enter the holy of holies. In the contemplation component, the group is invited 
to approach the holy of holies and enter into the Lord’s presence through the Holy Spirit. 
God invites participants to “come and see,” crossing over from the secular world into a 
sacred space where God is pleased to reveal himself. One crosses over from the world of 
functional time (chronos) to a world of transcendent time (kairos). 
One may use a Scripture or other text to invite the group into the stillness of God. 
Perhaps symbols are placed in the middle of the group, such as a candle or open Bible, to 
provide a visual sign of the centering experience. One moves from the busyness of life to 
one of listening to God in the stillness of the moment. This time of focusing is around 
five minutes. 
Another five minutes is given for the facilitators to conference with the text 
selected and read ahead of time and offer a few words to the group that particularly 
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touched them in some way. Conference is not a scholarly introduction to the text at hand, 
but a sharing from the heart as to how the Spirit might be at work in the text. The text 
may be read out loud or in a round in which each person in the group reads a section. 
The most important part of the gathering, and longest in time (twenty-five to 
thirty minutes) is the conversation. In this part the facilitators invite others to confer, 
offering what has touched them. Here questions may be posed for consideration by the 
group. Missional questions may be posed such as 
1. Why has God given us this text? What does it tells us about God? 
2. What cornunity is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling me to form or reform in my life? How will my life be 
different? 
Opportunity is provided for everyone to share. Not everyone is obliged to speak. 
Participation should not be coerced. Indeed silence can be pregnant with potential and 
does not have to be filled. Time is given to allow God to speak in the silence. The 
facilitators should be active listeners and observers, listening for the Spirit-filled 
disclosures of common directives or themes that may emerge. If the conversation goes 
askew, one returns to the text. 
The fourth component of a formation in common session is communion. Here the 
facilitators lift up a few common directives that have emerged from the conversation. 
(They may have written them down during the conversation.) These directives should 
unite the group in the Spirit, evidence that what is seen is not the individual ego but the 
Christ in them. Notice especially should be given to emotive action words from the 
Homer 64 
participants. Use of action words could be signs of the action of the Holy Spirit. The 
common directives are those grounded in the Word. Communion is eight to twelve 
minutes. 
In closure (five minutes) any loose ends of the session are tied up. The facilators 
invite participants to reflect on the session and what God has placed on their hearts. A 
moment of silence may be used to focus the participants on what has fed their souls in the 
session. The common directives, lifted before the group, become “owned” by the 
individual participants as they prepare to leave. Invite the Spirit through prayer to help 
the participants internalize the directives they have received in the session. 
The last component of a direction in common session is commitment. The 
session is sealed with prayer and blessing, and an invitation to pray for one another. In 
prayer God is asked to help the participants and facilitators take the directives with them 
into the world, sent as God’s creative and redeeming presence in the world. 
The Mutohan Kaamian model serves as a catalyst for identity formation and 
integrated missional awareness: 
Examination of conscience is at the same time a prayer for enlightenment 
and a beholding of Christ in the inmost core of ow being. This discipline 
not only affects us; it also prompts us to investigate what needs to be 
changed in our society. Our personal fidelity to the Gospel bears fruit 
when we do good works in Christ’s name and grow in mature sensitivity 
concerning what it means to be his servants. Our conscience then begins to 
absorb and obey our Savior’s command to love our neighbor as we love 
ourselves. (Muto and van Kaarn 226) 
Spiritual formation creates a congruence of individual Christian identity with the mission 
of the God who seeks identification with us. It is an effective means by which believers 
focus on the activity of God in their midst and join as cornunity to listen to the Spirit. 
Formed common experience around pursuit of God’s Word and recognition of the Holy 
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Spirit creative activity to form the church into mission is the aim of these spiritual 
direction sessions. The church in formation seeks unity of the Spirit. 
Obstacles to Spiritual Formation 
Three major obstacles can stand in the way to that unity of Spirit. The first is the 
“religious baggage” all carry. One must always balance one’s own convictions to a 
religious tradition and doctrine while respecting others. Kaam and Muto illustrate t h i s  
balance: 
On the one hand, peaceful coexistence depends on a respectful 
understanding of the essential content of faith and formation traditions that 
differ from our own. On the other hand, while acknowledging the good 
will of their adherents, we cannot erode our own beliefs. (282) 
Rather than focus on the caricatures, one looks at the persons of faith seeking God’s 
directives in their lives and the c o m o n  purpose for which they a been called, seeking 
the Spirit in community. 
Resistance to the Spirit is another obstacle. Here the participants withdraw from 
the group mentally if not physically. They may be overcome with negative impressions of 
another person in the group, which clouds their ability to listen to the Spirit’s directives. 
At times persons can become so concerned by what another is wearing, a restless child, 
or how a song was sung that they cannot focus on God’s Word and wdl for their lives. 
Sometimes people may come with such resistance to the pastor they will not hear any 
message of grace coming through the sermon; rather, they will look, even seek out, any 
negative reinforcement for what they have already determined to believe. 
Some deep down do not want to lose their ideal of independence if they listen 
with a group and seek to act together. on the common directive. They allow their egos to 
stand in the way of the Spirit’s plea for unity. The facilitators must lift up the benefit of 
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community in formation. “The common directives we seek are best revealed when we 
listen together” (Kaam and Muto 288). 
A third obstacle to direction in common is envy. Envy gets in the way of seeing 
the gifts in others and what they bring to the group. Instead, focus is placed on another’s 
inadequacies, real or imagined. Rather than comparing talents and gifts, one should 
approach other participants as a gift of God. In formation, growth is possible in mutual 
affection and appreciation for other participants as the Holy Spirit unites souls on a 
spiritual journey. 
For a direction in common to be truly effective, all must respect and accept those 
who come in the name of Christ for spiritual formation. One must respect each person, as 
a unique creature made in the image of God, the community, which seeks common 
directives of the Spirit, and God, who is at the center of the contemplative process 
making his will known. Respect must also be given to the world and all the coincidences 
that come together so God is seen. A ripple effect is noticed as persons live in community 
and seek common directives of the Holy Spirit. 
Another condition for faith formation in a group is the focus is necessary on the 
common directives. Unlike other spiritual groups that may meet, direction in cornmon 
groups come together for the purpose of being attentive to the Holy Spirit and listening 
for the common directives of the Spirit. Leaving self behind, the group seeks spiritual 
resonance. In a culture that often seeks, “What’s in it for me?” spiritual direction allows 
the give-and-take of individuals struggling with their pride to seek in God’s direction for 
the community through his Spirit. 
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The Spirit cannot be rushed. Silence may be filled with the Holy Spirit’s action. 
The facilitators must open to allow the Spirit to work in the hearts of the participants. A 
condition that must be in every session is openness to the process. So often 
congregational leaders want to script where people should be and tell them what page 
they need to be on. Spiritual formation is listening to God and trusting the Holy Spirit and 
not coercively leading participants. 
At the risk of sounding obvious, the object of spiritual formation is allowing the 
Holy Spirit to form and reform the participant. “The call to holiness beckons us to return 
to the basics, that is, to those conditions for fostering single-hearted, awe-filled, grateful 
abandonment to God’s will, revealed in the midst of our life in the everyday world” 
(Muto, Pathways 3 1). The church must return again to the source of existence and hope 
and be open to the transforming power of God to create the missional community he 
desires. 
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CHAPTER 3 
METHODOLOGY 
The Evangelical Lutheran Church in America (ELCA) as a denomination is in 
decline. Many congregations have lost their sense of missional identity, which hinders 
future opportunities for ministry health and growth. Small group formation provides an 
effective means to develop missional identity within individual followers of Christ and 
Christian congregations. 
The Purpose Restated 
The purpose of this study was to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblical 
rnissional narratives. Participants interacted with the Word in the context of group 
spiritual direction focusing on discerning God’s will for mission in their personal and 
corporate journeys with Christ. This study provided a model by which other 
congregations can build missional identity and corresponding missional action in their 
communities. 
Research Questions 
Three research questions guided this project. 
Research Question #1 
At the outset of the project, what is the perceived missional identity of the 
Lutheran Church of the Resurrection, Mount Kisco, New York? 
This research project sought to  measure qualitative changes in the sense of 
missional identity for members of the Lutheran Church of the Resurrection. Through 
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mutual conversation and the spiritual direction process, perceptions of missional identity 
were documented. 
Research Question #2 
What changes occurred in the understanding of missional identity as the result of 
participation in this project? 
Throughout the seven weeks, changes or spiritual directives were noted through 
the sessions of spiritual direction. 
Research Question #3 
What is the impact of small group spiritual formation as a tool for developing 
missional identity? 
The growth in missional identity that occurred in individuals, small groups, and 
the congregation as the result of the spiritual formation process was observed and 
recorded. 
Sample 
The population of this project was comprised of adult participants of the Lutheran 
Church of the Resurrection. “Adult,” for the purposes of this study was defined as a 
persons 16 years of age or older. All adult members of the Lutheran Church of the 
Resurrection were invited to participate in the project. 
Members participated for a seven-week period from October to November 2006. 
Focus groups were held the eighth week. The groups represented congregational 
membership. Sessions met in the chapel at the Lutheran Church of the Resurrection, 
Mount Kisco, New York. 
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Members received personal and written invitations to participate in the study in 
September 2006. A prestamped response card was included with the invitation letter with 
a return date of 16 September 2006 (see Appendixes A and B) I followed up with phone 
calls and e-mail one week before the response card due date and thanked those who 
agreed to participate and reminded those who had not responded. Participants received a 
handout outlining the sessions and a handout with the Scripture text each session (see 
Appendix E). Participants received a thank-you letter following the eight-week program 
(see Appendix F). 
Instrumentation 
This project was a qualitative study utilizing a preliminary questionnaire to assess 
missional identity, small group interaction, and focus groups to measure changes in 
missional identity among the participants (see Appendix D). Through the study, I hoped 
for a process of formation and reformation as participants interacted with the narratives 
of Scripture chosen for the study. 
Notes were taken during the sessions and the focus groups were video and audio 
taped, allowing me the ability to review sessions. The small group spiritual formation 
sessions followed the model of Muto and van Kaarn of six components of group spiritual 
formation: contemplation, conference, conversation, communion, closure, and 
commitment. The themes and Scripture verses used during each session are 
Session One Creation-Imago Dei-Genesis 1-2, 
Session Two Exodus-Remember-Exodus 3 : 1 - 15, 
Session Three Covenant-Light to the nations-Isaiah 4259 ,  
Session Four Incarnation-Comrnunio-Acts 2:41-47, 
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Session Five Sacrifice-Cruciform Living-2 Corinthians 5: 16-21, 
Session Six Resurrection-Exultet-Matthew 28: 1-1 0, and 
Session Seven Mission-Missio Dei-Matthew 28: 18-20 
I asked three sets of questions comprised of two questions at each session. The 
questions sought the Spirit’s guidance in forming missional, communal, and personal 
Christian identity in the participants. Following the component of contemplation, I asked 
participants to reflect missionally on the texts and conference with the reading of 
Scripture by asking these questions: 
1. Why has God given us this text? What does it tells us about God? 
2. What cornunity is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in our lives? How will ow lives 
be different? 
Adequate time was given for response. I noticed silence as an opportunity for 
God to speak to the group. 
On the eighth week, the groups met for a focus group session. A video camera 
taped the session. I thanked everyone for participating in the project that I believed would 
benefit me, our congregation, and them individually in their walk with Christ. I explained 
the difference between OUT spiritual formation groups and the focus group. The focus 
group was a group interview. I encouraged everyone to participate, be completely 
transparent, and honest in their responses. The group was asked, 
1. Please review your answers to the preliminary questionnaire that you filled out 
at the beginning of the project, As you reflect on your time in spiritual formation over 
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that last seven weeks, what, if anything, has changed in your perception of the church and 
its mission? 
2. How has your self-identity changed as the result of spiritual formation? 
3. What impact has spiritual formation had on your life? 
4. What did you enjoy about the experience of spiritual formation? 
5. What surprised you about the spiritual formation process? 
6 .  What would you change about the process of spiritudl formation? 
7. Would you recommend spiritual formation to others? 
Data Collection 
Each small group spiritual formation session was audio recorded and the focus 
groups were videotaped with audio. I made a statement before each of the fvst two 
sessions: 
During our sessions together ow discussions will be recorded. This is done 
to free myself from having to write down all of your responses and to 
ensure that I don’t miss important insights you may provide. These 
recordings will only be used by me and any transcripts used will protect 
your anonymity. I appreciate and need your openness and honesty 
throughout the eight weeks. 
An environment where participants felt at ease was the goal. By recording the sessions I 
became a participant in the spiritual formation process. 
I made the following statement before the focus group sessions: 
You will notice for today’s/tonight’s focus group that it is being recorded 
by video tape. This is done so I can have an accurate recording of our time 
together. It will be used only by me in the analysis of the project and the 
writing of the dissertation. No one else will see the tape. As with the other 
recordings I appreciate and need your openness and honesty through the 
focus group. Every opinion is valued. 
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All the comments made were recorded and participants were encouraged to participate as 
much as they felt comfortable. 
Data Analysis 
Volunteers and I categorized and analyzed the data from the preliminary 
questionnaire. I transcribed responses made during the small group spiritual direction 
sessions and focus group, noting participants’ attitudes and reactions. Any disruptions 
were also noted. Prevalent themes coming out of each session were categorized and 
analyzed by myself and volunteers. Conclusions were drawn regarding the development 
of rnissional identity in the community of the Lutheran Church of the Resurrection and 
individual participants. 
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CHAPTER 4 
FINDINGS 
This chapter presents qualitative data collected through preliminw 
questionnaires completed by the participants prior to the project's outset, my session 
notes, and focus groups videotaped at the end of the small group spiritual fornation 
sessions. A total of thirty-two persons participated in the eight-week study. One person 
was unable to complete the study after the fourth week due to health reasons. 
The Purpose Restated 
The purpose of this study is to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblicd 
missional narratives. 
Profile of the Participants 
Demographic categories of note were the age (see Table l), gender (see Table 2), 
and length of involvement at the Lutheran Church of the Resurrection (see Tables 3). As 
noted in Chapter 3, the study contained a representative sample of the Lutheran Church 
of the Resurrection, Mount Kisco, New York. Each small group had between four to nine 
participants. Participants were offered choices of day of the week and time to meet and 
were assigned by preference. Group A met following worship on Sunday, Group B met 
Monday, early evening at 6:OO p.m., Group C met Monday evening at 7:30 p.m., Group 
D was held Tuesday morning at 9:30 p.m., and Group E met Tuesday evening at 7:30 
p.m. 
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Table 1. Small Groups by Age (N=32) 
Age Age Age 
Small Group n 16 to 44 45 to 64 65+ 
A 4 2 2 0 
B 4 2 2 0 
C 8 5 3 0 
D 9 4 2 3 
E 7 4 2 1 
Total 32 17 11 4 
The Lutheran Church of the Resurrection has a younger demographic than most 
Lutheran churches in the area reflected in Table 1. For the purposes of this study 
participants were divided into three demographic groups: Young (Y) 16-44 years old, 
Middle-Aged (M) 45-64 years old, and Senior (S) 65 years and older. The Young (Y) 
demographic age group was primarily 37-44 with one participant who was 16 years of 
age. Group D, held during the day, had the highest percentage of seniors than the other 
groups. 
Group B was comprised of all males. Group D became an all-female group after 
the fourth week when the lone male participant becarne ill and could not continue. 
Females were 69 percent of the participants in this study. 
Table 2. Small Groups by Gender (N=32) 
Small Group P n Male Female - - 
A 4 2 2 
B 4 4 0 
c 8 2 6 
D 9 1 8 
E 7 1 6 
Total 32 10 22 
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Length of involvement at LCR was defined as New (N) 1 to 3 years, Mid-range 
(M) 4-8 years, or Long (L) nine or more years. These categories correspond to those who 
are still “finding their way” (N), those who buy into the congregation’s mission and 
values (M), and those who have preceded the current pastor’s tenure of eight years (L). 
Table 3. Small Groups by Length of Involvement at LCR (N=32) 
Yrs @, LCR Yrs @ LCR Yrs @ LCR Small 
Group n 1 to 3 4 to 8 8+ 
A 4 1 2 1 
13 4 1 2 1 
C 8 1 6 1 
D 9 2 3 4 
E 7 3 3 1 
Total 32 8 16 8 
Table 4 combines the age of the participants designated Young (Y), Middle-Aged 
(M), and Senior ( S ) ,  with their yeas  of involvement at LCR designated New (N), Mid- 
range (M), and Long (L). The largest demographic group participating in the study was 
younger (1 6-44 years old) and mid-range (4-8 years of participation at LCR). 
Table 4. Small Groups by Age and Years of Involvement at LCR (N=32) 
A 4 0 1 1 1 1 0 0 0 0 
B 4 0 2 0 1 0 1 0 0 0 
C 8 1 4 0 0 2 1 0 0 0 
D 9 0 2 2 1 1 0 1 0 2 
E 7 1 3 0 1 0 1 1 0 0 
Total 32 2 12 3 4 4 3 2 0 2 
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Research Questions 
This project was guided by three research questions. 
Research Question #l 
At the outset of the project, what is the perceived missional identity of the 
Lutheran Church of the Resurrection, Mount Kisco, New York? 
Participants were asked to fill out a preliminary questionnaire (see Appendix D) 
prior to their involvement in the small group spiritual formation sessions. The purpose of 
the preliminary questionnaire was to measure the participants’ perceptions of missional 
identity. Three questions were asked: 
1. Define “church”; 
2. What is the mission of the church? 
3. What is the mission of the Lutheran Church of the Resurrection? 
These questions served as the basis for determining the participants’ sense of missional 
identity at the outset of the project. Question one asked the participant to defrne “church.” 
Answers were categorized by two clear sets of responses. The first response used 
language identifying the church with a place or building. Typical responses included 
these: 
A place to attend to make connections with people and with God. 
[A] place or space to go to feel closer to God. 
Place where people gather with the purpose of praise, prayer, and 
community. A safe sanctuary. A place of tradition. 
God’s meeting house. 
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The second response used language that defined the church more as a people or gathering 
of believers. Included in this group are responses that used Paul’s language of the church 
as the Body of Christ: 
Assembly of believers giving praise and worship to Jesus Christ. 
A body of people to worship God and make him known to others. 
A c o m m ~ t y  of Christians whom [sic] make up the Body of Christ. 
People of God. 
Two participants had elements of language that signified the church as place and people. 
Table 5 reports the data by small group, 
Table 5. Small Groups by Definition of the Church (N=32) 
Small 
A 4 4 0 0 
B 4 3 1 0 
C 8 3 5 0 
D 9 2 5 2 
E 7 0 7 0 
Total 32 12 ‘. 18 2 
The second question on the preliminary questionnaire was, “What is the mission 
of the church?’’ “Church” defined here implies the universal Church. Responses fell into 
two primary categories corresponding to direction or orientation. One set of responses 
had an inward orientation and dealt with matters of spiritual development or meeting the 
needs of followers: 
Meet the need of its community in religious practices. 
Create and nurturing spiritual environment that helps people find worship 
and develop a relationship with God. 
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To minister to the spiritual and other needs of the congregation and the 
community. 
The second category of responses had an outward orientation. Responders wrote of the 
church’s mission telling or sharing with others the faith or helping others. Typical 
responses in this category had an orientation toward the world: 
Carry out the great commission. 
Tell all about God’s love and the promise of eternal life through his Son 
Jesus Christ. 
To use our talents/gifts in order to help others, teach others, reach the 
unchurched, spread the Good News in order to glorify God. 
Table 6 shows the comparison of the age of the participants and their definition of the 
church. Responses were evenly divided between “place” and “people” in the age groups 
Young (Y) and Middle-Aged (M). All responses in the Senior (S) age bracket were 
categorized as “place” regardless of their length of involvement at LCR as indicated in 
Table 7. 
Table 6. Age of Participants by Definition of the Church (N=32) 
r_ Age- n - People Place Both - - 
16 to 44 (Y) 17 7 8 2 
45 to 64 (M) 11 6 5 0 
65+ (S) 4 0 4 0 
Total 32 13 17 2 
Table 7. Definition of the Church by Age and Years of Involvement at LCR (N=32) 
YN YM YL MN MM ML SN SM SL Church Definition - - P P a 
People 13 1 4 2 3 2 1 0 0 0 
Place 17 1 6 1 1 2 2 2 0 2 
Both 2 0 .  2 0 0 0 0 0 0 0 
Total 32 2 12 3 4 4 3 2 0 2 
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Table 8 illustrates a two-to-one difference in responses in favor of a more outward 
description of the church’s mission. 
Table 8. Small Groups by Mission of the Church ‘(N=32) 
A 4 0 4 
B 4 2 ‘  2 
C 8 4 4 
D 9 4 5 
E 7 1 6 
Total 32 11 21 
The third question on the preliminary questionnaire asked participants to answer 
the question, “What is the mission of the Lutheran Church of the Resurrection?” 
Responses fell into three categories. As with the second question, responses were 
oriented inwardly and outwardly. In addition, a third category of response was the 
congregation’s mission statement represented in Table 7 by the letters “LCR.” The 
mission statement, “Lutheran Church of the Resurrection-a welcoming community 
making Christ known through worship and service,” has both an outward and inward 
focus, representing the five purposes of worship, evangelism, community, discipleship, 
and outreach. Nine persons restated the LCR mission statement representing 28 percent 
of all responses. 
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Table 9. Small Groups by Mission of LCR (N=32) 
Small 
Inward Outward LCR 
A 4 0 2 2 
B 4 3 0 1 
C 8 2 6 0 
D 9 3 2 4 
E 7 2 3 2 
Total 32 10 13 9 
Table 10 is a summary table that cross-references participants’ defIllitions of the 
church as a place or people with understandings of the mission of the church and LCR. 
Table 10. Defmition of the Church by Mission of Church and LCR (N=32) 
Church Church Church LCR LCR LCR 
Definition n Mission Mission n Mission Mission Mission 
Inward Outward Inward Outward LCR - 
People 13 2 11 13 2 7 4 
Place 17 7 10 17 8 5 4 
Both 2 2 0 2 0 1 1 
Total 32 11 21 32 10 13 9 
For the purposes of understanding the baseline perception of missional identity, 
participants’ responses to the three preliminary questions were given values of one or 
two. The larger value of two signified an understanding of a sense of missional identity, 
namely the church is a people sent by God to fulfill his mission (a people) and that 
mission is oriented to the world (outward). Definitions of church using language as 
“place” were given a value of one as were responses to the church’s or LCRs mission as 
having an inward orientation. Values given were 
Church Definition 
Church as Place = 1 
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Church as People or both Place and People = 2 
Inward = 1 
Outward = 2 
Inward = 1 
Outward or LCR = 2. 
Church Mission: 
LCR Mission: 
Table 11 illustrates the baseline sense of missional identity for the participants of the 
study. 
Table 11. Baseline Missional Identity (N=32) 
Baseline 
Church + ChurchMission + LCR Mission = Missional 
3 Place (1) Inward (1) Inward (1) 3 
3 
10 
32 
Place (1) 
Place (1) 
People (2) 
Place (1) 
People or Both 
People or Both 
People (2) 
( 2 )  
(2)  
Inward (1) 
Outward (2) Inward (1) 
Inward (1) Inward (1) 
Outward ( 2 )  
Outward (2) Inward (1) 
Outward or LCR ( 2 )  
Outward or LCR ( 2 )  
Inward (1) Outward or LCR (2) 5 
Outward (2) Outward or LCR (2) 6 
Total 
Participants received a range of three to six, corresponding to the categories of the 
response to the preliminary questionnaire as noted above. Data was qualified in this way 
so I could see development in the sense of missional identity of the participants through 
the study. At the onset of the study, 3 1 percent of the participants had a more developed 
sense of missional identity (6),  59 percent were mid-range (4 and 5), and 9 percent had a 
less developed sense of missional identity (3). 
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Research Question #2 
What changes occurred in the understanding of missional identity as the result of 
participation in this project? 
Throughout the seven weeks, changes or spiritual directives were noted 
throughout the sessions of spiritual direction and through the responses to questions in 
the focus groups held at the conclusion of the seven-week spiritual formation small group 
sessions. One participant was not able to participate in the last three weeks of small group 
spiritual formation sessions nor the focus group session where the number of responses is 
3 1 (N=3 1). The focus group questions (designated "FGQ') were 
1. Please review your answers to the preliminary questionnaire that you filled out 
at the beginning of the project. As you reflect on your time in spiritual formation over 
that last seven weeks, what, if anything, has changed in your perception of the church and 
its mission? 
2.  How has your self-identity changed as the result of spiritual formation? 
3. What impact has spiritual formation had on your life? 
4. What did you enjoy about the experience of spiritual formation? 
5 .  What surprised you about the spiritual formation process? 
6 .  What would you change about the process of spiritual formation? 
7. Would you recommend spiritual formation to others? 
Focus Group Questions (FGQ) were divided into two sets. The first set contained 
Focus Group Questions 1 , 2, and 3. These questions sought to elicit responses to indicate 
changes the participants sensed in their missional identity. FGQ3 served as a bridge 
question that indicated changes in missional identity as well as impact of group spiritual 
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formation as a tool for developing missional identity. Responses to the second set of 
Focus Group Questions (Focus Group Questions 3,4,5,6, and 7) indicated the strength 
or weakness of small group spiritual formation as a tool for developing missional 
identity. 
Table 12 summarizes participants’ responses to FGQl by small group. 
Table 12. Small Groups Changes in Understanding of Missional Identity (N=31) 
Small Church Definition No No 
Group Place to People Change Response 
Church and LCR 
Mission 
Inward to Outward 
A 4 0 
B 4 0 
C 8 3 
D 8 0 
E 7 2 
Total 31 5 
4 0 
0 0 
3 2 
5 0 
3 1 
15 3 
Analysis by small group indicates movements by participants both in the 
changing of their definition of church, fiom place to people, as well as mission, from 
inward to outward. Because this data was collected by focus groups utilizing the same 
small groups, participants tended to agree and respond to each other as well as the 
question. Changes noted for groups By Cy and D are all within the sarne category. 
These responses are typical for showing the shift for the shift fiom place to 
people: 
I wrote the definition of the church as a building but after group, I would 
change it to define the church as the Body of Christ-beyond these walls. 
Community of believers . . . Church of Christ. 
I would change mine too. It’s more a body than a place. 
Some responses indicated a change fiom missional orientation fiom inward to outward: 
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What I put down was, not passive exactly, but what I put was to minister 
to the spiritual and other needs of the congregation and the comunity. 
And from the things we were reading I felt that much of it was more 
active. “Go and make the Word known” or “Go out and teach the Word.” 
I felt the desire to reach out more, to try and give more to those who need 
it. It’s a different thing I feel, like every time I leave here I am inspired. I 
know the next time I greet somebody I know I have to goal to reach out 
and show that I am a Christian, but I don’t feel that I give as much as I 
Can. 
When this data is arranged by baseline missional identity an interesting pattern emerges 
as shown by Table 13. Participants who personally identified changes in their own 
understanding of the church and its mission had lower baselines. All of the participants 
who had a baseline of 6 indicated no changes in their answers to the preliminary 
questionnaire. Twelve of the twenty-one participants with a baseline missional identity of 
3-5 changed their definition of church or orientation of mission, an indication of positive 
movement. 
Table 13. Baseline Missional Identity by Changes in Understanding of Missional 
Identity (N=31) 
No No 
Change Response 
3 3 2 0 1 0 
4 9 1 4 3 1 
5 9 2 4 3 0 
6 10 0 0 8 2 
Total 31 5 8 15 4 
Baseline Church and LCR 
Missional n Mission Church Definition 
Inward to Outward 
Responses to Focus Group Question 2, “How has your self-identity changed as 
the result of spiritual formation?” are summarized by Table 14, sorted by baseline 
missional identity. This question brings out changes in identity that participants 
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recognized through their participation in spiritual formation. Four categories emerged 
fiom the data: me to we, information to formation, went to sent, and no response. 
Table 14. Baseline Missional Identity by Changes in Identity (N=31) 
~ ~~ ~~~ ~~~ ~~ 
Information to Went to No ~ Baseline 
3 3 1 1 0 1 
4 9 3 3 1 2 
5 9 3 2 3 1 
6 10 0 4 3 3 
Total 31 7 10 7 7 
Me to we indicated a shift in the participants’ self-understanding of themselves in 
relationship to and need of community. One response was particularly poignant: 
It helped a lot, because at times I get lost in the sadness of life, losing 
people, etc.. . . I have a hard time with that. This group helped me find a 
purpose, the right direction. My cross-mantra, . . .“Where you lead, I will 
follow.” Our [emphasis mine] purpose. 
On the whole participants shared their deepening sense of community throughout the 
seven week sessions. 
Ten participants noted a shift in thinking about how they understood faith 
development. Responses used words such as “awakening” and “confidence” in their 
identity as a Christian as they went through the journey of spiritual formation. They 
recognized the need to incorporate their faith into all aspects of their lives. One person 
even made a decision to change career paths as the result of participation in this project, 
citing the need to give back what they have been given: 
I have become more confident. Self confidence is what you develop. I 
don’t think I could have opened the Bible, even before the Life Groups- 
that’s what sort of started it for me-you just look at and you are so far 
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from understanding what you are reading that it is very hard to actually 
bring it to someone else. But this as you go through it, I read this and I 
understand this and I can do this is sort of what happened for me. That’s 
self esteem. I feel more confident spiritually. 
When I read the Bible now-I am going to try to. I’m not just reading it 
and I’ve read it. Think about it for a few minutes or seconds. I am going to 
give it more time, read it over again, just try to incorporate into my life 
more than I have in the past. Try to be a doer; more than just, ”I read the 
Bible, that’s great. I filled up myself. I feel good about it, but I haven’t 
gotten a lot out of it.” I’m hoping this will help me get a lot out of my 
daily scripture reading. 
This shift from information to formation began early in the spiritual formation sessions as 
participants recognized the need to remember the stones of the faith, these “living 
words,” incorporate them into their lives, and pass them on to the next generation, not for 
the sake of information but to “live with hope.” 
A third set of responses had an evangelical focus for Christianity identity. This 
group expressed a greater desire to share God’s love with friends and coworkers: 
I’m ready to change my identity in my spiritual journey. I’m ready for it. I 
still carry around that I am still that girl from the Queen’s schoolyard. I am 
learning the answers to put out there. I am ready to change. I feel like I am 
being called to study the Bible and to have the answers for people about 
Christ. 
For me, it’s almost like this message is getting louder and louder in my 
ears about the responsibility of being creative and going out and making 
Christ known. I’m not sure exactly what I’m supposed to be doing yet, but 
I feel like the deeper I go, and this just adds to it among other things, 
there’s daily Bible study and whatever, you’ve got some responsibility. 
One respondent, a 72-year-oldY shared her desire to break out of her ethnic LCbox’’: 
[Spiritual formation] Taught us to be more open. I am old school. This is 
the time now. You may not always like it but live in the present. I feel 
comfortable to stay in the ethnic box. It is rewarding to change. 
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Six of the seven responses of Went to Sent came from participants who had baseline 
missional identity values of 5 and 6. Seven “NO responses” were recorded for this focus 
group question. 
Responses to Focus Group Question 3, “What impact has spiritual formation had 
on your life?” are recorded in Tables 15 and 16 with the data sorted by baseline missional 
identity and small groups. Four types of responses were recorded. ”Growth” refers to 
responses in which the participants described personal spiritual journey or awakening 
occurring in their lives. “Disciplines” refer to specific spiritual disciplines participants 
have now incorporated into their lives as a result of small group spirhud formation. 
Responses were categorized “Mission” if the participant answered in a way indicating a 
greater desire for personal action in the world. No responses were noted as such. 
Table 15. Impact of Spiritual Formation by Baseline Missional Identity (N=31) 
Baseline 
Missional n Growth Disciplines Mission No Response 
3 3 2 0 1 0 
4 9 5 2 1 1 
5 9 3 1 3 2 
6 10 1 3 2 4 
Total 31 11 6 7 7 
Table 16. Impact of Spiritual Formation by Small Groups (N=31) 
A 4 1 2 0 1 
B 4 1 1 1 1 
C 8 3 1 1 3 
D 8 4 1 1 2 
7 2 1 4 0 
Total 31 11 6 7 7 
E 
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“Growth” responses accounted for 46 percent of the recorded responses. These 
participants experienced greater focus in their spiritual lives as a result of their 
participation in the project: 
Well in my life, it’s pretty big. I don’t know how to put it, format it into 
words to be honest with you. But I know I am just still beginning to learn 
that better. As a person I am more centered spirituality. I never would 
have said it was true four or five years ago. And this experience has 
helped that as well. Hasn’t hindered it. That is for sure. 
I think it had great impact because I didn’t learn this as a child. As an 
adult, you know, coming to service. I enjoy it, but to be able to read 
through the passages and have people’s experiences and see how they 
relate to it and how they see it from their own point of view. It really helps 
me to see a lot clearer. 
I looked forward to these nights and would think about it during the 
week.. . . Something would pop up and I would reference it back to our 
group. 
Six participants defined their growth specifically by saying they had begun exercising 
spiritual disciplines such as regularly reading the Bible andor prayer. Along with this, 
came a sense of the Word being for them personally. The 16-year-old participant spoke 
of the impact of spiritual formation on his life: 
When I got here I just realized, I was like “Wow! I needed this” and it 
really gave me a positive outlook, and just thinking about a lot of the 
verses you gave us. You had to look into it a lot and so many messages 
that are unclear to us if you just read it one time. It kind of also opened me 
up to reading the Bible a little bit more. Like even if it’s a page a day. Not 
reading it to read it, but I would look into it. It’s really been great for me. 
Another participant, an oncology nurse, commented on the changes in spiritual 
disciplines and evangelical openness she is experiencing: 
It has me reading the Bible every day and praying every day and actually 
being able to share my faith more with my patients, because I really didn’ 
read the Bible before this class. I’d read it once in a while, ever since that 
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fust day when I had that little “Hoopla, Oh Wow” moment. I read every 
day and got mad at myself if I don’t. 
She is referring here to a moment during the first session when the Holy Spirit aided her 
in understanding that everyone participates in the creation story. I noted for the group the 
Holy Spirit’s role in giving her a spiritual directive after she said, “That’s the way it is 
coming into my head.” This event had a profound impact on her through the remaining 
small group sessions. 
Another seven participants were impacted by spiritual fomation by becoming 
more in tune with the need to go out into the world for mission. Tkis desire to participate 
in evangelical outreach seemed to correlate with those who had higher missional identity 
values: 
Where beforehand I might say this is the mission of my church and I 
participate. Whereas now, I feel it in a more,. . . it is my mission now. I 
feel a sense of responsibility has come over me and this it not just 
something you guys are doing and I pass by and help when I want. 
It made me more open. It solidified what I already knew, our mission to be 
disciples. Now I will pray more in front of people, it is our mission. I am 
more comfortable with it. 
I like the way that the passages had the same meaning, to tell people about 
our faith, to invite others to come, that everyone is welcome, don’t keep it 
to yourself, be more sharing of your faith. 
Here participants began to take ownership of the mission, namely a sense of the mission 
belonging to them. 
Research Question #3 
What is the impact of small group spiritual formation as a tool for developing 
missional identity? 
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The practical question of how small group spiritual formation works at 
developing fissional identity was addressed by Focus Group Questions 3,4,5,6,  and 7. 
As reported before in the analysis of Focus Group Question 3, twentyfour of the thirt)r- 
one participants responded that the small group spiritual formation process impacted 
them in a number of ways. Three response categories were noted: personal spiritual 
growth, adoption of specific spiritual disciples, and ownership and willingness to engage 
the world in mission (see Tables 15 and 16). 
TO answer Research Question 3, participants were also asked additional questions 
during the focus groups. Focus Group Question 4 asked the participants, “What did you 
en. oy about the experience of spiritual formation?” Responses were categorized 
community, living in Scripture, and program elements. Comunity reflects the positive 
psychological satisfaction of the participants with group life. These include feelings of 
love, closeness, and support. Living in Scripture refers to engagement of the participants 
in a hermeneutical process involved in spiritual formation. Program elements refer 
programmatic choices that I made for the small group process (see Tables 17 and 18). 
Table 17. What the Participants Enjoyed by Baseline Missional Identity (N=31) 
Baseline 
3 3 1 2 0 
4 9 5 1 3 
5 9 4 3 2 
6 10 2 7 1 
Total 31 12 13 6 
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Table 18. What the Participants Enjoyed by Small Groups (N=31) 
Small 
A 4 0 4 0 
B 4 0 0 4 
C 8 2 4 2 
D 8 8 0 0 
E 7 2 5 0 
Total 31 12 13 6 
No recognizable pattern emerged when comparing what the participants enjoyed 
by baseline missional identity; however, when answering this question, participants from 
three groups tended to agree with one another or answer categorically. The response of 
community was expected. Participants had mentioned numerous times in the course of 
the project how happy they were to be together in this process. I was thrilled at the 
number of responses highlighting the enjoyment of being engaged in the hermeneutical 
process. Many of these responses also recognized the communal aspect of interpretation 
as highlighted in Chapter 2. Living in Scripture was a consistent theme expressed by the 
participants: 
I found that by rereading something, I would look at it with a different 
perspective-a different way. It was an amazing process with all of us 
together. 
What surprised me was as we got into discussion it was interesting to note 
how God and the Bible throughout are all connected. It is amazing to me. 
Interesting how a little word could give us so much view from different 
people; some the same, some different. We couldn’t do it alone, content 
understood differently. Tells me how much understanding I lack when I 
read the Bible alone. We learn more when we study together. It fascinated 
me that the longer I stayed, it was like flavor, salt and pepper. Gave me 
another view. Used to be a race to the finish, but not anymore. What I 
loved about this one, we could express ourselves. It is the experience I 
usually only get when I pray. You didn’t need to know the Bible. We had 
no pressure. It brought me closer to the Bible which is hard to understand. 
Homer 93 
Made it more simple. We should tell people, make sales. Could be day # 1 
for anybody. 
The last comment contains a common theme I discovered in the sessions. Many 
participants commented how they appreciated the ability to enter into the discussion no 
matter where they were in their spiritual journey and biblical knowledge. 
Some of the program elements enjoyed by the participants were the questions 
asked every week, the candle on the center table and dimmed lights that created an 
environment for spiritual conversation, and the use of silence, especially in regard to not 
forcing conversation. Positive comments were also noted in the session notes about these 
program elements. Of note is that this question was answered by every participant. 
Table 19 illustrates responses to the Focus Group Question 5: “What surprised 
you about the spiritual formation process?” Many of the responses had a similar quality 
as those of Focus Group Question 4. Over half of those who responded mentioned the 
strength of community to grow spiritually through the discussion in small groups: 
No matter where someone was on their spiritual journey, we all could 
contribute equally. Proving the point it’s not a race or a competition, it’s 
everyone the Holy Spirit can touch and you can say something that the rest 
of the group goes “Oh, yeah.” So it’s not about who knows the most, it’s 
truly the coming together. 
Another category of response was the personal enjoyment the participant felt by 
participating in this project. Three responses were categorized “Other,” and fourteen 
persons did not respond to the question. 
Table 19. What Surprised the Participants by Small Groups (N=31) 
A 4 2 1 1 0 
B 4 1 1 0 2 
C 8 3 2 0 3 
D 8 2 1 2 3 
E 7 1 0 0 6 
Total 31 9 5 3 14 
Responses to the Focus Group Question 6, “what would you change about the 
process of sphitual formation?” are demonstrated in Table 20. Most of the participants 
who responded answered they would not change anything about the small process. 
Table 20. What Participants Would Change about the Process by Small Groups 
(N=31) 
Small More Different Time of Longer No No 
A 4 0 0 1 0 0 3 
B 4 1 1 0 0 2 0 
C 8 0 0 0 1 2 5 
D 8 0 0 0 1 4 3 
E 7 0 0 0 0 4 3 
Total 31 1 1 1 2 12 11 
The final focus group question was, “Would you recommend spiritual formation 
to others?” All thirty-one participants in the project said they would recommend small 
group spiritual formation to another person. 
Summary of the Findings 
The following summarizes the data discovered in Chapter 4. 
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Through responses to a preliminary questionnaire, a baseline missional identity 
for each participant of the study was identified at the outset of the project. Values of 3-6 
were given for each participant. Ten participants (3 1 percent) had a baseline missional 
identity of 6,  nine (28 percent) had 5, ten (31 percent) had 4, and three (9 percent) had 3. 
Development of missional identity was observed in all of the participants as a 
matter of degree. Thirteen participants changed their answers from the preliminary 
question to reflect a missional definition of church as a people or shifted their 
understanding of the orientation of mission from inward to outward. 
Participants responded to three identity shifts or transitions as a result of 
participation in small group spiritual formation. Persons who had higher baseline values 
tended to respond to a responsibility to be sent to make Christ known and share the faith. 
Lower baseline missional identity values responded to commitment to community and 
more active faith formation. Midrange baseline missional identity values tended to 
respond to all three. Each participant was developing a deeper understanding of 
themselves as a person created by God to participate in his creative, redeeming, and 
sanctifling work. 
The data showed beyond a doubt that small group spiritual formation can be an 
effective tool at developing missional identity. Participants engaged the Scriptures, 
almost half identifying the hermeneutical process as what they enjoyed the most in this 
project. 
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CHAPTER 5 
DISCUSSION 
I have been a pastor for fifteen years and have seen during that time my Lutheran 
denomination struggle at the national, regional, and local levels with mission and 
evangelism. A multitude of meetings, programs, and events have tried to help 
congregations grow in their sense of mission, yet the mainline church continues to 
decline. As the research has shown, substantive issues continue to face the mainline 
church today: decline of membership and Christian education, biblical illiteracy, and 
fbndamental shifts in culture to a post-Christian, postmodern paradigm. A state of anxiety 
and apprehension exists as the church struggles to understand and more important adapt 
to the changing environment. The church has sought to remedy these shifts through 
programs, yet I believe something more profound’must begin to occur. Christ followers 
must once again allow the Holy Spirit to shape and form them into God’s sent people for 
the world. Mission at its most fundamental level is not a program but an identity to be 
claimed by disciples of Jesus. Indeed the very word “disciple” has the connotation of 
“follower.” Believers must follow the One whose identity is with the Father and with 
them. “On that day you will know that I am in my Father, and you in me, and I in you” 
(John 14:20). 
An openness to the Holy Spirit has defmed my ministry at the Lutheran Church of 
the Resurrection. The response of many members of LCR made a study like this possible. 
Participants made a large commitment to an eight-week spiritual process and journey. 
They were willing to trust the Spirit to come to them in comrnunity and form and reform 
their lives. What I hoped to come out of this study was a development of missional 
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identity within the congregation of the Lutheran Church of the Resurrection, Mount 
Kisco, New York. Thirty-two persons committed themselves to the project and met over 
a period of eight weeks to gather around God's word in conversation with each other a d  
with God. Chapter 4 details the data that resulted in the preliminary questiomdrre, 
session notes, and focus groups, and Chapter 5 seeks to answer the research questions. 
The Purpose Restated 
The purpose of this study was to explore the development of missional identity 
within the Lutheran Church of the Resurrection, Mount Kisco, New York, through seven 
weekly small group spiritual formation sessions gathered around seven core biblical 
missional narratives. 
Interpreting the Data 
This project was guided by three research questions. The conclusions of this study 
are drawn from data outlined in Chapter 4. 
Research Question #1 
At the outset of the project, what is the perceived missional identity of the 
Lutheran Church of the Resurrection, Mount Kisco, New York? This project measured in 
a qualitative way the development of missional identity among the participants of this 
study. Before the outset of the project a baseline of the sense of missional identity among 
the participants was established. Missional identity was defined in Chapter 1 as the 
comprehension of an individual believer or faith community as formed by God to be sent 
to bear witness to the creative, redeeming, and sanctifying power of God, Father, Son, 
and Holy Spirit. Three questions were asked of the participants to determine their sense 
of missional understanding and identity. 
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1. Define “church” 
2. What is the mission of the church? 
3 - What is the mission of the Lutheran Church of the Resmection? 
Two attributes ofmksional identity were discovered through responses to these three 
questions. The first is the sense of the church as a people or community rather than a 
place. The implication is the church is first and foremost God’s people, the body of Christ 
in the world. If the church is defined primarily as a physical space, it cannot go 
anywhere. Places, after all, cannot be sent, nor are they relational in any way. People, 
however, can be sent. To be sent implies going from a “place” to the world. The data 
showed over 56 percent of participants viewed the church as a place rather than as a 
people. Evenly distributed, no discernable relationship was established between age 
and/or length of affiliation with the congregation. 
The next two questions dealt with the participants’ understanding of the church’s 
and LCR s mission. Mission, defined in Chapter 1 , is the participation of the church in 
the creative, redemptive, and sanctifying activity of God who is seeking a relationship 
with his people. Implied is an outward orientation to the creation of God, the world. The 
data suggested 66 percent of responds understood the mission of the church as outwardly 
focused, while 34 percent of the responses used language having a more inward 
orientation of the mission of the church and congregation. 
In order to observe the data more clearly, a baseline missional identity was 
created by assigning values to responses as reported in Chapter 4. The creation of a 
baseline missional identity allowed me to examine the data much more clearly and was 2 
positive step, even a breakthrough, in analyzing the data. As reported in Chapter 4, a 
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Significant number of Participants (3 1 percent) had the highest baseline mission identie 
value of 6.  ho the r  28 percent were in the next highest categoq- (5) .  I Lva ver_v pleased 
to see a number ofthe Participants 
at the outset of the study. Another 28 percent had a baseline value Of 4, and 9 percent had 
a value of 3. The diversity of baseline missional identity within the groups provided a 
powerful crucible for formation. 
Research Question #2 
this study already had a sense of missional identiv 
What changes occurred in the understanding of missional identity as the result of 
participation in this project? Changes of missional identity occurred at many different 
levels. Those who exhibited lower baseline missional identity values grew in their 
understanding of the church as God’s people. Participants with mid-level baselines 
developed a greater sense of the church’s mission being outward, and those at the higher 
levels began to articulate their responsibility to share their faith and willingness to go out 
into the world. Many of the participants grew in their understanding of community and 
the need to open oneself up to the creative power of the Holy Spirit to form and reform 
their lives. Each person grew at his or her own pace as the Holy Spirit led, and many in 
the study articulated an awakening they sensed in their lives through this process of 
spiritual formation. Over half of the participants recorded they have grown spiritually 
through this process, some incorporating specific spiritual disciplines in their daily lives. 
Another one-fifth developed a much clearer sense of missional identity and a uillingness 
to share their faith. I saw participants open up SpiritUdlY in Ways that surprised me. I was 
happy to experience a spiritual awakening the life of another. 
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Research Question #3 
What is the irnpact of small group spiritual formation as a tool for developing 
missional identity? I think the impact of spiritual formation as a tool for developing 
missional identity in the participants of the study was major. Participants responded 
through the sessions and focus groups that they experienced spiritual growth, greater 
devotion to the reading of Scripture and prayer, a deeper sense of community, and a 
growing desire to engage the world in mission. The level and intensity of what the 
participants experienced was different for each person. Each person comes to the process 
at different points in their development of missional identity. This process cannot be 
rushed. What makes it valuable is it puts people in a place situationally where Christ, 
through the Holy Spirit, can give them his direction. The role of the facilitator is just that, 
to facilitate what God is going to do. 
I witnessed in this project through the small group spiritual formation process a 
number of movements or transitions necessary for the church to develop a deeper 
missional identity. These seven transitions are not phases or steps. I found people 
displayed some transitions before others. 
The first was a transition from head to heart. McNeal offers a provocative 
observation: 
We have turned our churches into groups of people who are studying God 
as though they were taking a course at school or attending a business 
seminar. We aim at the head. We don’t deal in relationship. And we 
wonder why there is no passion for Jesus and his mission? (Present Future 
70-71) 
A transition of head to heart occurred as the participants recognized I was not looking for 
them to give the “right” answer. Instead I wanted them to open themselves up in 
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community to the Word and experience where God might take us. There were many sio& 
of relief they could simply be a part of the process without the pressure to answer 
questions. What I discovered was soon into the process most of the participants freely 
shared with their groups. 
The missional church must recapture, communicate, and live the heart of Christ. 
Jesus had a passion for the lost, the poor, and the marginalized and a passion for justice, 
righteousness, and his Father’s coming kingdom. The missional church must identify 
more closely with the story of God and live in communion with the one who shapes 
hearts for mission. McNeal writes, “Communion lies at the center of heart shaping” 
(Work 139). The Christ followers’ communion with the triune God enables discovery of 
God’s purposes for their life. They are able to make sense of an increasingly nonsensical 
world, but more importantly they come to know God and participate in the relationship of 
the divinity. Believers are invited to the divine dance (perichoresis) of mutual love in 
Father, Son and Holy Spirit: 
The church that the Trinity has called into existence by the power of the 
evangelizing word has a mission. Even as the Triune God is restless for 
the restoration of relationship with all of estranged humanity, so the 
church remains restless for the restoration of all humanity into the 
communion with God. (Bliese and Van Gelder 126) 
The mission of God is not something one simply does; it is a heartbeat given by God. 
Entry into a spiritual formation process required the participants to enter into the 
community of faith and the presence of God called upon in prayer. As the sessions 
continued through the weeks, more and more participants expressed similar feelings: “It’s 
not about me.” In addition they took very seriously the call to formation and reformation 
in their own life. Through the Holy Spirit, they began to open their hearts to God‘s heart. 
Homer 102 
As Seen in the research, a transition also needed to o c c ~  in language. 
important development in the formation of missional identity was the defining the church 
rnOre holisticalb as the people of God rather than a building. Historically, the church 
( k  People) worshipped by rivers, in fields, and individuals’ homes hm&eds of .years 
before the first church building was built. In this apostolic period, the church wi~s the 
people, the body of Christ, with Jesus as the head. The church must make a transition of 
understanding itself not as primarily a building or place but as a people of God dedicated 
to the missio Dei. As the church reflects on mission in community this transition can be 
accomplished as seen in the data. When the church lives as the body, gathered around 
Word and prayer, it begins to identify itself in that manner. 
Radical individualism that often defines this country and emerging postmodernity 
and its influence on the church is able to be countered as one accepts the church as a 
people of God on a mission. Participants saw themselves as a part of something greater, 
the Church, the body of Christ. One participant in speaking about the covenant of Israel 
commented, “It’s like we’re chosen.” She not only made a hermeneutical bridge but also 
included everyone else with her. The transition from “Me” to “We” was a profound one 
for many of the participants. 
One of the most insightful transitions was from information to formation. 
McMmus believes churches must cultivate “ethos.” He defines it as “the fundamental 
character or spirit of a culture; the underlying sentiment that informs the beliefs, Customs: 
practices of a group or society” (97). The creation of ethos does not happen by 
a list ofpr-ciples, though that may be a small beginning, nor does it consist of 
laws or prohibitions. Instead, ethos is lived by and through the commuitfi.. E&os m&es 
the church who it is, not out of compulsion, but through identity formation. 
The church has been reading about fishing more than it has been fishing. It 
teaches principles and then does not show people how those principles apply to their 
lives. Lofty ideals are lifted up, expecting everyone to understand, assuming a 
“churched” culture. Then, with surprise and chagrin, the church fmds the people do not 
have a clue what it is talking about. Some pastors have railed against the dumbing d o w ~ ~  
of Christianity, yet the words they use demonstrate an intellectual arrogance like the 
scribes. One wants intellectual pursuit and the expansion of knowledge, but also action 
for mission and ministry. Church leaders must make disciples who are passionate about 
God and willing to act. Disciples are those who seek to know more about God and do the 
work that he has given the church. The Church of Christ must make a change in focus 
fiom teaching to formation. 
The missional church can only be shaped by the power of the Word. “The 
apostolic ethos not only empowers us to make manifest the imagination of God, but it 
also creates an environment for spiritual health” (McManus 108). The formation of ethos 
through the Word in small group spiritual formation communities creates healthy 
disciples of Christ. McManus writes, ‘Vibrant Christians reproduce new believers, 
vibrant small groups reproduce new communities of faith, and vibrant churches become 
catalysts for an apostolic movement” (1 8). 
In Chapter 2 I wrote of the power of story to form people. Through the mutual 
conversation in spiritual formation, I was pleased to see the impact of God’s Word, a 
transition fiom static words to inspired story. Participants engaged with the story and 
entered in. The session questions that were asked focused the groups‘ a ~ ~ n t i o n  n G 
purpose and communal and personal formation. Over the course of the project, they 
listened to the stories of sacred word and sought to form their lives around it. A4 s 
occurred among participants as they began to integrate the biblical story into their 
personal story. A great example of this shift occurred in the sixth session when a 
participant personalized the message of the angel at the empty tomb by saying, ”God’s 
angel was sent to tell us [emphasis mine] not to fear.” Another participant in a diRerent 
session commented on the same passage: 
I feel like I’m a participant in this event.. . reading it and seeing it. It’s a 
part of who we are, the “moment of truth,” he died and was resurrected. 
Don’t forget. Take communion and don’t forget. 
For another woman this story came alive as she retold the passage in a sensual way, 
describing the smells, lighting, linens, etc. For many of the female participants, this 
particular passage was a p o w e f i  personal experience as they reflected on the women, 
the first post-resurrection evangelists, and their own fears at becoming a missional 
people. 
The hermeneutical process also began to be intrascriptural as participants 
reflected on past sessions and even readings from Sunday worship or their own daily 
devotional reading. This scriptural engagement increased as the sessions progressed. 
The church must make a transition from sprint to marathon. I approach the dire 
situation of the modern church today as a race to be won for Jesus Christ. The church is 
challenged to “run with perseverance the race that is set before us, looking to Jesus the 
pioneer and perfecter of our faith” (Heb. 12:l). People train with different strategies 
depending on the length and type of race. Sprints are over in seconds, while marathons 
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last hours in comparison. The situation in which the church finds itself today cannot be 
changed, let alone won in a sprint. It will take dedication, training, and spiritual exercise 
to win this race. Formation of missional identity in the lives of individuals and the 
congregation requires endurance over time. Spiritual formation is neither one-topic Bible 
study nor a quick-fix program. Spiritual formation requires commitment to move 
disciples of Jesus over time to be more fait.Mil to the missional God who calls them into 
his creative, redeeming, and sanctifying mission for the world. 
The crisis of the mainline church’s decline must give way to a new opportunity to 
recover the meaning of being the church as sent for mission into the world: 
This is not just to have missions, or to send missionaries, but to possess a 
distinctively missional sense of our identity, and to know ourselves to be 
formed by God as a sent community that bears the marks of the 111 
biblical story of a cross, as well as a resurrection. (Hunsberger 147) 
Even the word for church in Greek, ekklesia, means “being called out.” The church is 
called out to .fulfill God’s purposes begun in creation, fulfilled by his Son, and given to 
all in the church to continue until he comes again. It is called out for mission in the 
world: 
The congregation itself is a living witness to the prornise of God, and it 
becomes a place of promise for the world to which it is sent. The 
evangelizing congregation embraces the gift and call of the Spirit as the 
Spirit is sent in, with, and among God’s creation. (Bliese and Van Gelder 
73) 
The last transition was from went to sent. Often the church is described as a place to go 
to: “He or she went to church.” The church must recapture the image of church as a 
Trinitarian community sent to fulfill God’s mission. As Thomas F. Foust et al. explain, 
“The church is not merely a community, nor is it enough for it to be a distinctly Christian 
community whose life and character increasingly correspond to the truth. It is a sent 
community” (103). The church is a community sent to proclaim the good nekys of~esus .  
Newbigin refers to interpretative task as “the congregation as the hermeneutic 
gospel” (222). The church is the way the world comes to h o ~  and ~ o ~ p ~ e ~ e ~ d  th  
gospel. The challenge is for the church to be a community that goes to &hose places LV 
it can engage the culture with an alternative worldview. This transition moves the churc 
out into the world. 
Surprises from the Data 
The biggest surprise for me was how well the participants reacted to spiritwl 
formation. The “aha” moments that occurred during sessions were profoundly personal 
and communal for those who experienced them. I hoped it would make a difference in t 
participants’ lives, however, I did not expect to see as much development of missional 
identity the participants as indicated by the data. For many spiritual formation was a fresh 
approach to small groups they had not experienced before and could not anticipate. The 
environment and process opened up the participants to being formed and changed by the 
Holy Spirit. Asking questions of the text allowed participants to engage the Scriptures 
rather than telling them what to believe. An atmosphere was fostered of a spiritual quest 
to which the people responded positively. I believe their participation in this project xi11 
lead to more systemic changes personally and congregationally. 
I was also hopeful and surprised at how each person was able to participate WlY 
in the process regardless of where they were on their Spiritual journeys- No one felt left 
out resulting in a high level of commitment to the Project. 
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Limitations and Transferabilit?; 
This study was limited to one congregation, the Lutherm C h ~ c h  of
Resurrection in Mount Kisco, New York. No other research was done to ~~~~~~ m d  
contrast this data with that of another congregation. LCR is similar to mml; LUI 
mainline congregations throughout the United States, especially in rhe northeastern part 
of this country. From my research and personal experience, I believe many o ~ k r  
congregations are facing a similar problem of a lack of rnissional identi?. 
I do believe this project serves as a model for the long journey of develo 
rnissional identity within the local congregation. The process of small group spiritual 
formation outlined in this project opens the way for every member of a congregation to 
enter into the discussion around formative missiond biblical texts. The Holy Spirit can 
the rest. 
A potential limitation could be attendance problems with participants. Attendance 
was not a problem with this study, however. Participants made every effort to attend their 
sessions and were given the freedom to attend one of the other four if they had a conflict. 
Their familiarity with one another made switching sessions possible without undue 
anxiety. A study of more limited scope would not have this freedom. 
Weakness of this Study 
The biggest weakness in this study is that I am the pastor of the congregation and 
people I am studying. Many of those who participated did so because I asked and they 
knew the study was important to me and my research. They participated not out of 
duress, but some communicated they were out of their comfort zone. Many of the 
participants expressed a desire to answer “correctly” and ”do well” for me, indicating a 
wish to please me. That said, I do believe they answered honestly and genuinely. I think 
trust is an important component to facilitation, and I believe they trusted me. N 
not another trained facilitator would be able to have that same level of t rust  in such a 
short of a time is unclear. 
I asked three questions to measure missional identity at the outset ofrhe project. 
Upon reflection, I think additional questions could have been created to get a mors 
complete baseline of missional identity ftom the participants. The creation ofa more 
Recommendations 
LCR must continue the work that has begun. A commitment in spiritual direcri 
to foster and develop missional identity must become a core value. Momentum muse be 
maintained. “Whenever you let up before the job is done, critical momentum can be lost 
and regression may follow” (Kotter 133). This project should be considered the 
beginning of a process to move beyond small groups to the creation of a missional 
community. All the elements are present: personal g r o a  sense of communiq, openness 
to the Holy Spirit, prayer, reflective engagement with the biblical text, and key transitions 
necessary to a more missional paradigm. My intention is to repeat this project in the fdI 
for those who were unable to participate. In addition I will be adding an additional small 
group to continue the process with those who completed the project. 
The small group spiritual formation process can have many applications. Future 
research might include using the same process for developing a greater sense of 
stewardship andor outreach. The Bible is rich with narratives to form disciples of Christ 
and develop their identity as God’s people. 
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I would like to see this type of project done on a larger scale. This project could 
be repeated in a large congregation to examine the impact of spiritual formation as a tool 
for missional identity in larger congregational systems. A multisite project would provide 
comparison data to see what elements are transferable. 
Postscript 
Toward the end of the project, I was approached by a participant who asked if she 
could plan a women’s spiritual retreat. I responded, “Of course.” She was aided in 
planning the retreat by three other women, all participants of this project. I was asked for 
and I offered a little advice, but most of the planning and implementation of the retreat 
was done by the women. Eighteen women attended the weekend retreat held a few weeks 
ago. I was so proud at what little I needed to do. We have grown tremendously over the 
seven weeks of spiritual formation. I plan on leading the same sessions again, as well as 
another on different themes and Scriptures. We are all in training for a marathon. 
APPENDIX A 
Participation Invitation Letter 
September 7,2006 
Dear Friends in Christ, 
You may be aware that I have been working on a dissertation project for a Doctor of 
Ministry degree from Asbury Theological Seminary. The first three chapters of &e 
dissertation have been completed, and I am ready to move into the next phase ofthe 
project. My studies have centered on Christian leadership and spiritual. formation. As 
such, they have a very practical application to the church and followers of Christ today. I 
am writing because I need your help. 
My plan is to create Spiritual Formation Life Groups that will meet in the fall for seven 
weeks for an hour per session. During that time we will center ourselves around 
preappointed Scripture readings, three from the Old Testament and four from the S e n  
Testament. There will be time for reflection on these texts, prayer, and listening to the 
Spirit. I will lead the dialogue each week with a few questions. You may participate as 
much or as little as you feel comfortable. At the end of ow seven weeks we will meet 
one more time for a focus group that will help me to evaluate participants' experiences. 
Here is how you can help: 
1. Complete the enclosed postcard that indicates your willingness to participate 
in the project. For study purposes I would need a commitment to make six of 
the seven sessions in addition to the focus group. 
2. Return the self-addressed, stamped postcard by Saturday, September 16tb. 
I pledge to y,ou that no one will be identified by name in the dissertation, the sessions will 
begin and end on time, and I will be very grateful for your involvement in this important 
work. 
Thanks for your participation. 
Your servant in Christ, 
Pastor Jack Homer 
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APPENDIX B 
Dissertation Reply Postcard 
Pastor’s Dissertation Project Reply Card 
I Name 
Phone E-mail 
0 Yes, IiWe want to participate in your dissertation project of Spirdtual Direction 
Life Groups. N e  could make the following days and times. Each session is one 
hour. Choose your three top days and times to meet. 
0 Sunday afternoon U Sunday evening 0 Monday 6 p.m. 
0 Monday 7:30 p.m. [? Tuesday 6 p.m. 
0 Wednesday 6 p.m. 0 Thursday 10 am. 
0 Friday afternoon 0 Saturday IO am. 
0 Tuesday 10 a.m. 
Thursday 7 am. 
0 Saturday 8 am. 
0 Sow, IiWe will not be able to participate. 
APPENDIX C 
Group Assignment Letter 
The Rev. Jack M. H o m e r  
42 McLain S t r c c t  
Mount Kisco NY 1054.9 
914-666-821 I Homc 
9 I 4-666-5 I 23 Church 
Jack.horncr@LCRonlinc.org 
October 4,2006 
Dear, 
Thank you so much for agreeing to participate in my dissertation study of 
creating missional identity through small group spiritual formation. I think this is an 
important topic that will benefit our congregation and the whole church as it 
seeks to fulfill God’s mission in the world. I tried to follow your session preferences 
as close as possible. If there is a problem with your day and time please speak to 
me and 1’11 try to reschedule you to another group. 
You have been assigned to Group C, Monday from 7:30-830 p.m. We will start 
and finish promptly. Groups begin the week of Sunday, October 15. 
Please answer enclosed questions in preparation for the study. Hand them in at 
your first Life Group session. 
For study purposes I would need a commitment to make six of the seven sessions 
in addition to the focus group. 
Again, thanks for your participation. 
Your servant in Christ, 
Pastor Jack Horner 
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APPENDIX D 
Preliminary Questionnaire 
Preliminary Questionnaire 
Name 
Years m emb er of LCR 
Please answer in your own words in one or two 
sentences the following terms. 
Define “church”: 
What is the mission of the church: 
What is  the mission 
Resurrection: 
of the Lutheran Church of the 
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APPENDIX E 
Spiritual Formation Life Group Handouts 
Spiritual Formation Life Groups 
The Lutheran Church of the Resurrection 
@ 
Session One Creation-Imago Dei-Genesis 1-2 
Session Two Exodus-Remember-Exodus 3: 1-1 5 
Session Three Covenant-Light to the nations-Isaiah 425-8 
Session Four Incarnation-Communio-Acts 2:41-47 
Session Five Sacrifice-Cruciform Living-2 Corinthians 5 :  16-21 
Session Six Resurrection-Exultet-Matthew 28: 1-1 0 
Session Seven Mission-Missio Dei-Matthew 28:18-20 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in our lives? How will our lives 
be different? 
Spiritual Formation Life Group 
Session One 
Creation-Imago Dei-Genesis 1-2 
‘In the beginning when God created the heavens and the earth, ’the earth a formless void mb 
darkness covered the face Of the deep, while a wind from God swept over the face ofthe waters. ‘ n e 2  God 
said, [‘Let there be light”; and there was light. 4And God saw that the light was good; and ~d sepamted the 
light from the darkness. 5God called the light Day, and the darkness he called Night. h d  there wa5 ekitnlng 
and there was morning, the frst  day. 
waters.” ’SO God made the dome and separated the waters that were under the dome from the waters that 
were above the dome. And it was so. ‘God called the dome Sky. And there was evening and there w-as 
morning, the second day. 
appear.” And it was so. “God called the dry land Earth, and the waters that were gathered together he 
called Seas. And God saw that it was good. “Then God said, “Let the earth put forth vegetation: plants 
yielding seed, and fruit trees of every kind on earth that bear h i t  with the seed in it.” And it was so. “‘The 
earth brought forth vegetation: plants yielding seed of every kind, and trees of every kind bearing h i t  wkh 
the seed in it. And God saw that it was good. I3And there was evening and there was morning, the third 
6And God said, “Let there be a dome in the midst of the waters, and let it separate rhe waters from the 
’And God said, “Let the waters under the sky be gathered together into one place, and let the drq land 
day- 
14And God said, “Let there be lights in the dome of the sky to separate the day from the night; and let 
them be for signs and for seasons and for days and years, 15and let them be lights in the dome of the skq to 
give light upon the earth.” And it was so. 16God made the t w o  geat lights-the greater light to rule the day 
and the lesser light to rule the night-and the stars. ”God set them in the dome of the sky to give light upon 
the earth, “to rule over the day and over the night, and to separate the light from the darkness. And God 
saw that it was good. IgAnd there was evening and there was morning, the fourth day. 
And God said, “Let the waters bring forth swarms of living creatures, and let birds fly above the earth 
across the dome of the sky.” ‘lSo God created the great sea monsters and every living creature that moves. 
of every kind, with which the waters swarm, and every winged bird of every kind. And God saw that it was 
good. 22God blessed them, saying, “Be fruitful and multiply and fill the waters in the seas, and let birds 
multiply on the earth.” 23And there was evening and there was morning, the fifth day. 
wild animals of the earth of every kind.” And it was so. 25God made the wild animals of the earth of every 
kind, and the cattle of every kind, and everything that creeps upon the ground of every kind. And God saw 
that it was good. 
26Then God said, “Let us make humankind in our image, according to our likeness; and let them have 
dominion Over the fish ofthe sea, and over the birds of the air, and over the cattle, and over all the 
animals of the earth, and over every creeping thing that creeps upon the earth.” 
20 
24And God said, “Let the earth bring forth living creatures of every kind cattle and creeping things and 
So God created humankind in his image, 21 
in the image of God he created them; 
male and female he created them. 
God blessed them, and God said to them, “Be fruitfiil and multiply, and fill the earth and subdue it; 28 
and have dominion over the fish of the sea and over the birds of the air and over every living thing that 
moves upon the earth.” 2gGod said, “See, I have given you every plant yielding seed that is upon the face of 
all the earth, and  every tree with seed in its h i t ;  you shall have them for food. 30And to every beast of the 
earth, and to every bird of the air, and to everything that creeps on the earth, everythrng that has the breath 
of life, I have given every green plant for food.” And it was so. 31God saw everything that he had made, and 
indeed, it was very good. And there was evening and there was morning, the sixth day. 
finished the work that he had done, and he rested on the seventh day from all the work that he had 
’.‘Thus the heavens and the earth were finished, and all their multitude. ’And on the seventh day God 
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done. 'So God blessed the seventh day and hallowed it, because on it God rested from ail the \sork tqat he 
had done in creation. 
4These are the generations of the heavens and the earth when they were created. 
In the day that the LORD God made the earth and the heavens, 'when no plant of the fieid \+as )e: i? 
the earth and no herb of the field had yet sprung up-for the LORD God had not cawed it 10 mh u 
earth, and there was no one to till the ground; 'but a stream would rise from the earth. and Hater the nhole 
face of the ground-'then the LORD God formed man from the dust of the ground. and breathed inlo his 
nostrils the breath of life; and the man became a living being. 'And the LORD God planted a gaden in 
Eden, in the east; and there he put the man whom he had formed. 'Out of the sound the LORD God made 
to grow every tree that is pleasant to the sight and good for food, the tree of life also in the midst of th2 
garden, and the tree of the knowledge of good and evil. 
"A river flows out of Eden to water the garden, and from there it divides and becomes four 
branches. "The name of the first is Pishon; it is the one that flows around the whole land of HahiIda. where 
there is gold; %nd  the gold of that land is good; bdellium and onyx stone are there. "The name of ine 
second river is Gihon; it is the one that flows around the whole land of Cush. name ofthe third river 
is Tigris, which flows east of Assyria. And the fourth river is the Euphrates. 
"The LORD God took the man and put him in the garden of Eden to till it and keep it. I6And the 
LORD God commanded the man, "You may freely eat of every tree of the garden; "but of the tree ofthe 
knowledge of good and evil you shall not eat, for in the day that you eat of it you shall die.'' 
"Then the LORD God said, "It is not good that the man should be alone; I will make him a helper as 
his partner." "So out of the ground the LORD God formed every animal of the field and every bird of the 
air, and brought them to the man to see what he would call them; and whatever the man called every living 
creature, that was its name. "The man gave names to all cattle, and to the birds of the air, and to eve0 
animal of the field; but for the man there was not found a helper as his partner. 21So the LORD God caused 
a deep sleep to fall upon the man, and he slept; then he took one of his ribs and closed up its place with 
flesh. "And the rib that the LORD God had taken from the man he made into a woman and brought her to 
the man. "Then the man said, 
'This at last is bone of my bones 
and flesh of my flesh; 
this one shall be called Woman, 
for out of Man this one was taken." 
24Therefore a man leaves his father and his mother and clings to his wife, and they become one 
flesh. 25&d the man and his wife were both naked, and were not ashamed. 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. What c o m u ~ Q  is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in ow lives? How will OUT lives 
be different? 
Spiritual Formation Life Group 
Session Two 
Exodus-Remember-Exodus 3 : 1 - 1 5 
‘Moses was keeping the flock of his father-in-law Jethro, the priest of Midian; he led his Bock $e>ond 
the wilderness, and came to Horeb, the mountain of God. 2There the angel of the LORD appeared to him in 
a flame of fue out of a bush; he looked, and the bush was blazing, yet it was not consumed. ‘Then Moses 
said, “I must turn aside and look at this great sight, and see why the bush is not burned up.” ‘When the 
LORD saw that he had turned aside to see, God called to him out of the bush, “Moses, Moses!” And he 
said, “Here I am.” ’Then he said, “Come no closer! Remove the sandals from your feet, for the place on 
which you are standing is holy ground.” 6He said further, “I am the God of your father, the God of 
Abraham, the God of Isaac, and the God of Jacob.” And Moses hid his face, for he was afraid to look at 
God. 
’Then the LORD said, “I have observed the misery of my people who are in E,Tt; I have heard their 
cry on account of their taskmasters. Indeed, I know their sufferings, ‘and I have come down to deliver &em 
from the Egyptians, and to bring them up out of that land to a good and broad land, a land flowing with 
milk and honey, to the country of the Canaanites, the Hittites, the Amorites, the Perizzites, the Hivites, m d  
the Jebusites. ’The cry of the Israelites has now come to me; I have also seen how the Egyptians oppress 
them. “So come, I will send you to Pharaoh to bring my people, the Israelites, out of Egypt.” “But >loses 
said to God, “Who am I that I should go to Pharaoh, and bring the Israelites out of Egypt?’ ”He said, “I 
will be with you; and this shall be the sign for you that it is I who sent you: when you have brought the 
people out of Egypt, you shall worship God on this mountain.” 
But Moses said to God, “If I come to the Israelites and say to them, ‘The God of your ancestors has 
sent me to you,’ and they ask me, ‘What is his name?’ what shall I say to them?” 14God said to Moses, “I 
AM WHO I AM.” He said further, ‘Thus you shall say to the Israelites, ‘I AM has sent me to you.‘” ”God also 
said to Moses, “Thus you shall say to the Israelites, ‘The LORD, the God of your ancestors, the God of 
Abraham, the God of Isaac, and the God of Jacob, has sent me to you’: 
3 
This is my name forever, 
and this my title for all generations.” 
Questions 
1. why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of communitqr 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in OUT lives? How will our lives 
be different? 
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Spiritual Formation Life Group 
Covenant-Light to the Nations-Isaiah 42.5-8 
Session Three 
Thus says God, the LORD, 
who created the heavens and stretched them out, 
who spread out the earth and what comes from it, 
who gives breath to the people upon it 
and spirit to those who walk in it: 
I am the LORD, I have called you in righteousness, 
I have taken you by the hand and kept you; 
I have given you as a covenant to the people, 
a light to the nations, to open the eyes that are blind, 
to bring out the prisoners from the dungeon, 
from the prison those who sit in darkness. 
I am the LORD, that is my name; 
my glory I give to no other, 
nor my praise to idols. (Isa. 425-8) 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of cornunity 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in om lives? How will our lives 
be different? 
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Spiritual Formation Life Group 
Incarnation-Comm un io-Acts 2.4 1 -4 7 
Session Four 
They devoted themselves to the apostles’ teaching and fellowship, to the breaking 
of bread and the prayers. Awe came upon everyone, because many wonders and signs 
were being done by the apostles. All who believed were together and had all things in 
common; they would sell their possessions and goods and distribute the proceeds to 
all, as any had need. Day by day, as they spent much time together in the temple, they 
broke bread at home and ate their food with glad and generous hearts, praising God 
and having the goodwill of all the people. And day by day the Lord added to their 
number those who were being saved. 
Questions 
1. why has God given us this text? What does it tells us about God? 
2. What cornuni ty  is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in our lives? How will om lives 
be different? 
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Spiritual Formation Life Group 
Session Five 
Sacrifice-Cruciform Living-2 Corinthians 5.16-2 I 
From now on, therefore, we regard no one from a human point of view; 
even though we once knew Christ from a human point of view, we know 
him no longer in that way. So if anyone is in Christ, there is a new 
creation: everything old has passed away; see, everything has become 
new! All this is from God, who reconciled us to himself through Christ, 
and has given us the ministry of reconciliation; that is, in Christ God was 
reconciling the world to himself, not counting their trespasses against 
them, and entrusting the message of reconciliation to us. So we are 
ambassadors for Christ, since God is making his appeal through us; we 
entreat you on behalf of Christ, be reconciled to God. For OUT sake he 
made him to be sin who knew no sin, so that in him we might become the 
righteousness of God. 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform in our lives? How will our lives 
be different? 
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Spiritual Formation Life Group 
Session Six 
Resurrection-Exultet-Matthew 28.1 - 1 0 
After the sabbath, as the first day of the week was dawning, M v  
Magdalene and the other Mary went to see the tomb. And suddenly there 
was a great earthquake; for an angel of the Lord, descending from heaven, 
came and rolled back the stone and sat on it. His appearance was like 
lightning, and his clothing white as snow. For fear of him the guards 
shook and became like dead men. But the angel said to the women, “Do 
not be afraid; I know that you are looking for Jesus who was crucified. He 
is not here; for he has been raised, as he said. Come, see the place where 
he lay. Then go quickly and tell his disciples, ‘He has been raised from the 
dead, and indeed he is going ahead of you to Galilee; there you will see 
him.’ This is my message for you.” So they left the tomb quickly with fear 
and great joy, and ran to tell his disciples. Suddenly Jesus met them and 
said, “Greetings!” And they came to him, took hold of his feet, and 
worshiped him. Then Jesus said to them, “Do not be afraid; go and tell my 
brothers to go to Galilee; there they will see me.” 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. What community is this Word envisioning? Describe the kind of communit4. 
God is seeking to create in and through this Word. 
3. What is this Word calling us to forrn or reform in om lives? How will our lives 
be different? 
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Spiritual Formation Life Group 
Session Seven 
Mission-Missio Dei-Matthew 28.18-20 
All authority in heaven and on earth has been given to me. Go therefore 
and make disciples of all nations, baptizing them in the name of the Father 
and of the Son and of the Holy Spirit, and teaching them to obey 
everything that I have commanded you. And remember: I am with you 
always, to the end of the age.” 
Questions 
1. Why has God given us this text? What does it tells us about God? 
2. what community is this Word envisioning? Describe the kind of community 
God is seeking to create in and through this Word. 
3. What is this Word calling us to form or reform. in our lives? How will our lives 
be different? 
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APPENDIX F 
Handwritten Thank You Note 
Epiphany 2007 
Dear , 
Again thank you for your participation in my dissertation project. I am most grateful. I 
hope you found it to be a “forming and reforming” experience. 
Your servant in Christ, 
Pastor Jack Homer 
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APPENDIX G 
8 YM Place Outward E5 F 43 
E6 F 38 2 YN Place Inward 
E7 F 51 15 m Place Outward 
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Inward 
Outward 
Inward 
Outward 
Focus Group Questions: 
4 X Me to We Growth 
5 Place to People Went to Sent Disciplines 
X Mission 3 Place to People 
5 In to out Me to We Growth 
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Community 
Community 
X 
#4 #5 #6 #7 
I I I I I 
X Nothing Yes 
X Longer Yes 
Other X Yes 
Recommend 
community 
Communi Stren 
communi Personal Yes 
Community 
Living 
X X Yes 
X Nothing Yes 
Living 
Living 
Strength X Yes 
X Nothing Yes 
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